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PREFACE 


This volume of The Meaning of the Qur’Gn is being 
presented in continuation of the late Ch. Muhammad 
Akbar's work of rendering the Tafhim-ul-Qur'án into English. 
With the publication of Vol. VII, which ended with Sürah 
Al-Hajj, his main work has already gone into print. I have 
ventured to present this volume, which also contains some 
fragments of his work, only in pursuance of his wish and 
will. I do hope that the learned reader will not mind 
sending me suggestions for the improvement of this modest 
attempt. 

I am deeply indebted to a number of friends who have 
ungrudgingly gone through parts of the manuscript, and to 
Maryam Jamecla Begum in particular, who has gone 
through most of it, and made some really valuable 
suggestions. However, I alone am responsible for any 
errors and mistakes that may still be found in the book. 

I am also grateful to Messrs Ashfaque Mirza, ‘Abdul 
Waheed Khan and Mohsin F&rooq of the Islamic 
Publications, Ltd., who have taken keen interest in the 
publication of this book. 


‘Abdul‘Aziz Kamal 
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XXIII 
AL-MU'MINUN ۲ امژمنون‎ 


INTRODUCTION 


Name. The Sürah takes its name, Al-Mu'minün, from 
the first verse. 


Period of Revelation. Both its style and theme 
indicate that it was revealed during the middle stage of 
Prophethood at Makkah. Reading between the lines, one 
feels that a bitter conflict had begun between the Holy Prophet 
and the disbelievers of Makkah, though the persecution by 
them had not yet become tyrannical. It appears that the 
Sirah was sent down during the climax of the “Famine” in 
Makkah (vv. 75-76), which according to authentic traditions 
occurred during the middle stage of Prophethood. Moreover, 
according to a tradition related by ‘Urwah bin Zubair, 
Hadrat ‘Umar who had embraced Islam by that time, said, 
“This Sirah was revealed in my presence and I myself observed 
the state of the Holy Prophet during its revelation. When the 
revelation ended, the Holy Prophet remarked, ‘On this occa- ` 
sion ten such verses have been sent down to me that the one 
who measures up to them, will most surely go to Paradise’. 
Then he recited the initial verses of the Sürah." (Ahmad, 
Tirmizi, Nas&’i, Hakim). 

Theme and Topics. The central theme of the Sirah 
is to invite the people to accept and follow the Message of the 
Holy Prophet and the whole Sarah revolves round this theme. 


SUMMARY 


The fact that the people who have accepted the Message 1 
of the Holy Prophet have started acquiring such and such 
noble qualities of character is a practical proof of the truth 
of the Message. 
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12-22 In this passage, attention has been drawn to the creation 
of man and the universe to impress that the whole universe 
including man's own self, is a clear proof of the truth of the 
Holy Prophet's Message, which invites the people to accept 
Tauhid and life in the Hereafter. 

23-54 Then the stories of the former Prophets and their com- 
munities have been cited as historical evidences of the truth 
of the Message. They prove the following things : 

(a) The objections and the doubts that the antagonists 
are raising against the Message of Muhammad (Allah's peace 
be upon him) are not new. These were raised against the 
former Prophets also whom they themselves acknowledged 
as Messengers of Allah. "Therefore they should learn a lesson 
from their history and judge for themselves whether the 
Prophets were in the right or their objectors. 

(b) The Message of Tauhid and the Hereafter that 
Muhammad (Allah's peace be upon him) is conveying is the 
same as was brought by the former Prophets; therefore they 
should accept it. 

(c) They should take a warning from the consequences 
met by those communities who rejected the Message of their 
Prophets. 

(d) All the Prophets brought one and the same religion 
from Allah and they all belonged to one and the same com- 
munity. All other religions were invented by the people 
themselves and none of them is from Allah. 

55-67 After relating the stories of the Prophets, a fundamental 
principle has been enunciated: Success and prosperity in 
the worldly life is not a criterion of success in the sight of 
Allah. If some persons (or a person) are enjoying prosperity, 
wealth, power and the like in this world, it does not mean that 
they are the favourites of Allah. Likewise, the poverty and 
adversity of other people is not a proof that Allah is displeased 
with them. The real criterion is Faith (or lack of it) and piety 
(or lack of it). This declaration was needed because the 
antagonists of the Holy Prophet were the great chiefs of 
Makkah, who (and their followers) were deluded by their 
own prosperity that God and their deities were well pleased 
with them. On the other hand, they argued, the fact that 
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Muhammad (Allah's peace be upon him) and his followers 
were indigent and in a state of helplessness, was a clear proof 
that Allah was not pleased with them, and they were under 
the curse of their deities. 

In this passage different arguments have been used to 68-77 
convince them that Muhammad (Allah's peace be upon him) 
was a true Prophet of Allah. Then they have been told that 
the Famine (vv. 75-76) was merely a warning and therefore 
“it is better for you to mend your ways; otherwise you will 
be visited by a terrible scourge.” 

Again they have bcen invited to observe the Signs in the 78-95 
universe and in their own sclves becausc these are clear proofs 
of the truth of the Message of the Holy Prophet. 

The Holy Prophet has been told not to adopt any wrong 96-97 
way in retaliation to counteract the evil ways of the enemies, 
and to guard against the incitement of Satan. 

In this concluding passage, thc enemies of the truth have 98-118 
been warned that they shall have to render an account in the 
Hereafter and bear the consequences of their persecution of the 
Believers; therefore they should mend their ways. 
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AL-MU’MINUN المؤمنون‎ 


Verses: 118 Revealed at Makkah 


In the name of Allah, the Merciful, the Compassionate. 

Most certainly those Believers have attained true success, 1-11 
who? perform their Salat with humility :3 who refrain from vain 
things:4 who spend their Zakàt dues in appropriate ways:$ 
who guard their private parts scrupulously,$ except with regard 
to their wives and those women who are legally in their pos- 
session, for in that case they shall not be blame-worthy, but 
those, who go beyond this (in lust for sexual desires), shall be 
transgressors:? who are true to their trusts and their promises:? 
and who strictly guard their Prayers. These are the heirs 
who will inherit Paradise? and dwell therein for ever.!! 

We created man from an essence of clay: then turned 12-16 
him into a sperm-drop in a safe place: then changed the sperm- 
drop into a clot of blood and the clot into a piece of flesh: 
then turned the piece of flesh into bones: then clothed the 
bones with flesh:3? and then brought him forth as quite a 
different creation (from the embryo).? So blessed is Allah, 
the best of all creators." Then after this you shall all die: 
then most surely you shall be raised up on the Day of Resur- 
rection. 

And We have made seven paths above you:5 We 17-20 
were not novice in the art of creation. And We sent down 
rain from the sky in due measure and lodged it in the earth :17 
and We are able to take it away as We will. Then with that 
rain We caused vine-yards and palm-groves to spring up. In 
those gardens there are delicious fruits!? from which you 
obtain sustenance.” And We created the tree which grows 
on Mount Sinai 2! it gives oil and is used as food also by those 
who like to eat it. 

In fact, there is a lesson for you in the cattle: We give 21-22 
you as a drink of that which is in their bellies, and besides 
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this you get other benefits from them: you eat their flesh and 
arc carried from place to place on them and on ships.? 


1. “Believers”, who have attained true success, are those who have 
accepted the Message of Muhammad (Allah's peace be upon him), and 
have acknowledged him as their guide and followed the way of life taught 
by him. 

This assertion cannot be fully appreciated unless one keeps in view the 
background in which it was made. On the one hand, there were the well- 
to-do and prosperous chiefs of Makkah, the opponents of Islam, whose 
business was thriving and who were enjoying every good thing of life, and 
on the other hand, there were the followers of Islam majority of whom 
were either poor from the beginning, or had been reduced to poverty by 
ruthless antagonism to Islam. Therefore, the assertion, “Most certainly the 
Believers have attained true success”, with which th® discourse begins, was 
meant to tell the disbelievers that the criterion of success and failure that 
they had in mind was not correct. It was based on misconceptions besides 
being transitory and limited in nature : it led to failure and not true success. 
On the contrary, the followers of Mübammad (Allah's peace be upon him), 
whom they regarded as failures, were truly successful, because by accepting 
the invitation to the Right Guidance given by the Messenger of Allah, they 
had struck a bargain which would lead them to true success and everlasting 
bliss in this world as well as in the Hereafter, whereas by rejecting the Message 
the opponents had incurred loss and would meet with the evil consequences 
both in this world and in the next. 

This is the main theme of the Sürah and the whole discourse, from the 
beginning to the end, is meant to impress the same. 

2. The noble characteristics of the Believers pointed out in vv. 2-9 
are thc arguments to prove the above assertion. In other words, it has been 
stated that people with such and such traits and qualities only can attain 
truc success in this world and in the Hereafter. 

3. Ahdshi‘iin in the Text is from Akush (to bow down, to express 
humility) which is a condition of the heart as well as of the body. Khushi 
of the heart is to fear and stand in awe of a powerful person, and khushi 
of thc body is to bow one's head and lower one's gaze and voice in his 
presence. ln Saldi onc is required to show khushi both of the heart and 
of the body, and this is the essence of the Prayer. It has been reported that 
when thc Holy Prophet once saw a person offering his Prayer as well as 
playing with his beard, hc remarked: “Had he khushi in his heart, his 
body would have manifested it.” 

Though khushi is actually a condition of the heart, as stated by the 
above tradition, it is manifested by the body as a matter of course. The 
Shari‘ah has enjoined certain etiquette which, on the one hand, helps pro- 
duce khushi in the heart, and on the other, helps sustain the physical act 
of the Prayer in spite of thc fluctuating condition of the heart. According 
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to this etiquette, one should neither turn to the right or left, nor raise one's 
head to look up : one may, however, look around from the corner of the 
eye, but as far as possible, one must fix the gaze on the place where the 
forehead would rest in prostration ; one is also forbidden to shift about, 
incline side ways, fold the garments or shake off dust from them. It is 
also forbidden that while going down for prostration, one should clean the 
place where one would sit or perform prostration. Similarly it is disres- 
pectful that one should stand stiffly erect, recite the verses of the Qur’an 
in a loud resounding voice, or sing them, or belch or yawn repeatedly and 
noisily. It has also not been approved that one should offer the Prayer in 
a hurry. The injunction is that each article of the Prayer should be per- 
formed in perfect peace and tranquillity, and unless one article has been 
completely performed, the next should not be begun. If one feels hurt 
by something during the Prayer, one may cast it aside by one hand, but 
moving the hand repeatedly or using both the hands for the purpose is 
prohibited. 

Along with this etiquette of the body, it is also important that one should 
avoid thinking irrelevant things during the Prayer. If thoughts come to 
the mind without one’s intention, it is a natural human weakness, but one 
should try one’s utmost that the mind and heart are wholly turned towards 
Allah, and the mind is in full harmony and tune with the tongue, and as 
soon as one becomes conscious of irrelevant thoughts one should immedia- 
tely turn the attention to the Prayer. 

4. Literally, /aghy is anything nonsensical, meaningless and vain, which 
is in no way conducive to achieving one's goal and purpose in life. The 
Believers pay no heed to such useless things and they show no inclination 
or interest for them. If by chance they see such things being indulged 
in, they keep away and avoid them scrupulously, or treat them with utmost 
indifference. This attitude has been described in AlFurqàn (XXV): 
72, thus : “.. if they have to pass by what is vain, they pass by like dignified 
people." 

This is indeed one of the outstanding characteristics of the Believer. 

. He is a person who feels thc burden of responsibility at all times ; he regards 
the world as a place of test, and the life as the limited time allowed for the 
test. This feeling makes him behave seriously and responsibly throughout 
life just like the student who is taking an examination paper with his whole 
mind and body and soul absorbed in it. Just as the student knows and 
feels that each moment of thc limited time at his disposal is important and 
decisive for his future life, and is not inclined to waste it, so the Believer also 
spends each moment of his life on works which are useful and productive 
in their ultimate results. So much so that even in matters of recreation and 
sport, he makes a choice of only those things which prepare him for higher 
ends in life and do not result in mere wastage of time. For him time is not 
something to be killed but used profitably and productively. .9 

Besides this, the Believer is a person who possesses a right thinking 
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mind, pure nature and fine taste : he has no inclination to indecent things : 
he can talk useful and healthy things but cannot indulge in idle talk : he has 
a fine taste of humour, but is not given to jesting, joking, ridicule, etc. nor 
can he endure dirty jokes and fun. For him a society in which the ears are 
never immune from abusive language, back-biting, slander, lying, dirty 
songs and indecent talk is a source of torture and agony. A characteristic 
of the promised Paradise is : “‘..therein you will not hear anything vain or 
useless.” 

5. The word Zakāt literally means purification and development—to 
help something grow up smoothly and develop without obstruction. As 
an Islamic term, it implies both the portion of wealth taken out for the 
purpose of purifying the rest of wealth and the act of purification itself. 
The words of the original Text mean that the Believer constantly practises 
purification. Thus the meaning is not confined to the paying off of 4 
dues only but it is extended to self-purification which includes purification 
of morals as well as wealth, property and life in general. Then it does not 
mean purification of one's own self, but includes the purification of the lives 
of other people as well. So the verse means : “The Believers are the people 
who purify themselves as well as others." This thing has been stated at 
other places in the Qur'àn also, for instance: “Successful is he who prac- 
tised purification and remembered his Lord and prayed." (LX XXVII : 14-15), 
and: "Successful is he who purified himself and failure is he who corrupted 
it”? (XCI : 9-10). But this verse is more comprehensive in meaning because 
it stresses the purification of both society and one's own person. 

6. They are modest in every sense of the word. They arc free from 
sex abuse and sex perversion. They are so modest that they even conceal 
those parts of their bodies which the Law forbids to expose before others. 
For explanation, see E. N.'s 30 and 32 of An-Nür (XXIV). 

7. This is a parenthesis which is meant to remove the common mis- 
understanding that sex desire is an evil thing in itself and satisfying it even 
in lawful ways is not desirable, particularly for the righteous and godly 
people. This misunderstanding would have been strengthened had it been 
only said that the Believers guard their private parts scrupulously, because 
it would have implied that they live unmarried lives, away from the world, 
like monks and hermits. Therefore a parenthesis has been added to say 
that there is nothing wrong in satisfying the sex desire in lawful ways. What 
is evil is that one should transgress the prescribed limits for satisfying the 
sex desire. 

Here are briefly a few injunctions which are based on this parenthetical 
clause : 

(1) Two categories of women have been excluded from the general 
command of guarding the private parts : (a) wives, (b) women who are 
legally in one's possession, i.e. slave-girls. Thus the verse clearly lays down 
the law that one is allowed to have sexual relations with one's slave-girl as 
with one’s wife, the basis being possession and not marriage. If marriage 
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had becn the condition, the slave-girl also would have been included among 
the wives; and there was no need to mention them separately. Some modern 
commentators, who dispute the permissibility of having sexual relations with 
the slave-girl, argue from An-Nisà' (1V) : 25 to prove that one can have 
sexual relations with a slave-girl only after entering wedlock with her, because 
that verse enjoins that if a person cannot afford to marry a free Muslim 
woman, he may marry a Muslim slave-girl. But these commentators have 
a strange characteristic : they accept a part of a verse if it suits them, ,but 
conveniently ignore another part of the same verse if it goes against their 
wish and whim. The law about marrying the slave-girls as enunciated in 
IV : 25 reads: ".. you may marry them with the permission of their 
guardians and give them their fair dowries.” Obviously the person under 
reference here is not the master of the slave-girl himself but the person who 
cannot afford to marry a free Muslim woman, and therefore wants to 
marry a slave-girl, who is in the possession of another person. For if 
the question had been of marrying one’s own slave-girl, who would then 
be the “guardian” whose permission would have to be sought? Then, the 
interpretation they give of this verse contradicts other verses dealing with the 
same subject in the Qur’an. A sincere person who wants to understand the 
Quranic law in this regard should study An-Nisa (IV) : 3, 25; Al-Ahzab 
(XXXII) : 50, 52, and Al-Ma‘arij (LXX) : 30 together with this verse of 
Al-Mu'minün. (For further explanation, see E.N. 44 of An-Nisa). 

(2) The law prescribed in the parenthesis is only applicable to men as 
is clear from the Text. A woman in the time of Hadrat ‘Umar did not 
understand this fine point of the language and indulged in sexual gratifica- 
tion with her slave. When her case was brought before the consultative 
body of the Companions, they gave the unanimous decision: ‘She mis- 
inlerpreted the Book of Allah." Nobody should entertain the doubt that 
if this exception is meant for the men only, how could then the husbands 
become lawful for the wives ? This doubt is unjustified because when the 
husbands are exempted from the command of guarding their private parts 
in regard to their wives, the wives automatically stand exempted from the 
command with regard to their husbands, and there is no need to grant them 
exemption separately. Thus the command of exemption remains appli- 
cable and effective only in respect of the man and the woman legally in his 
possession, and the slave becomes unlawful for the woman possessing him. 
The wisdom of why the slave has been forbidden to the woman is that he 
can only statisfy her sexual desire but cannot become guardian and governor 
of herself and her household, which leaves a serious flaw in the family life. 

(3) The sentence “.. but those who go beyond this (in lust for sexual 
desire), shall be transgressors" has made satisfaction of sex desire in other 
ways unlawful, whether it be through fornication, homosexuality, sex 
gratification with animals, or some other means. The jurists differ only 
with regard to masturbation. Imam Ahmad bin Hanbal regards it as 
lawful, but Imams Malik and Sháfi regard it as absolutely unlawful ; and 
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though the Hanafites also regard it as unlawful, they give the opinion that if 
à person indulges sometimes in masturbation under the fit of passion, it is 
expected that he will be forgiven the error. 

(4) Some commentators have proved the prohibition of Mut'ah 
(temporary marriage) from this verse. They argue that the woman with 
whom one has entered into wedlock temporarily, can neither be regarded 
as a wife nor a slave-girl. A slave-girl obviously she is not, and she is also 
not a wife, because the legal injunctions normally applicable to the wife are 
not applicable to her. She neither inherits the man nor the man her ; she is 
neither governed by the law pertaining to ‘Iddah (waiting period after 
divorce or death of husband), divorce, subsistence, nor by that pertaining to 
the vow by man that he will not have conjugal relations with her, -false 
accusation, etc. She is also excluded from the prescribed limit of four 
wives. Thus, when she is neither a “wife” nor a “slave-girl” in any sense, 
shc will naturally be included among those "beyond this", whose secker 
has been declared a “transgressor” by the Qur'àn. 

This is a strong argument but due to a weakness in it, it is difficult to 
say that this verse is decisive with regard to the prohibition of Mut‘ah. The 
fact is that the Holy Prophet enjoined the final and absolute prohibition of 
Mut'ah in the year of the conquest of Makkah, but before it Mut'ah was 
allowed according to several authentic traditions. If Mut‘ah had been 
prohibited in this verse, which was admittedly revealed at Makkah, several 
years before the migration, how can it be imagined that the Holy Prophet 
kept the prohibition in abeyance till the conquest of Makkah? The correct 
position therefore is that prohibition of Mut‘ah is not based on any express 
Jaw of the Qur'án but is based on the Sunnah of the Holy Prophet. Had 
it not been prohibited by the Sunnah, it would have been difficult to declare 
it as prohibited only on the authority of this verse. 

It would be worth-while to clarify two other points in connection with 
Mut'ah : 

(a) Its prohibition is based on the Sunnah of the Holy Prophet and 
therefore it is wrong to say that it was prohibited by Hadrat ‘Umar. Asa 
matter of fact, Hadrat ‘Umar only enforced it as a law of Islam and publi- 
cised it among the people. This had not been donc carlier because the Holy 
Prophet had forbidden Mut‘ah only during the latter part of his worldly life. 

(b) The Shi'ite view that Mut'ah is absolutely lawful and permissible 
has no sanction and support in the Qur'àn or Sunnah, The fact is that a 
few of the Companions, their followers and jurists who regarded it permissible 
in the early days of Islam, did so only in case of extreme necessity and 
need. None of them held the view that it was absolutely lawful like marriage 
and could be practised in normal circumstances. Hadrat ‘Abdullah bin 
‘Abbas, who is generally cited as a prominent supporter of the view of 
permissibility, has himself explained his position thus : "It is just like 
carrion which is lawful for a person only in extreme necessity." Even 
Hadrat Ibn ‘Abbas had to revise his opinion when he saw that people were 
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abusing permissibility and had started practising Mut‘ah freely regardless 
of genuine need and necessity.. Again, even if the question, whether Hadrat 
Ibn *Abbás and the few like-minded jurists had revised their opinion or not, 
is ignored, the fact is that the supporters of Mut-ah allow it only in case of 
extreme necessity. Holding Mut'ah as absolutely permissible, practising it 
without any real necessity, or resorting to it even when one has a legally 
wedded wife or wives is a kind of licence which is abhorred by good taste, 
much less it be attributed to the Shari‘ah of Muhammad (Allah’s peace be 
upon him) and imputed to the learned jurists of his family. I think that 
among the Shitite Muslims themselves no respectable person would like that 
somebody should ask for the hand of his daughter or sister not in marriage 
but for the purpose af Mut‘ah. For if Mut‘ah is held as absolutely permis- 
sible, it would imply that there should exist in society a low class of women, 
like the prostitutes, who should be available for the purpose as and when 
required, or if not that, Mut'ah be restricted to the daughters and sisters of 
the poor stratum of society and the well-to-do be given the freedom and right 
to exploit them as and when they like. Can such an injustice and discrimina- 
tion be expected of the Divine Law? And will Allah and His Messenger 
permit an act which every respectable woman would regard not only 
disgraceful for herself but shameful, too ? 

8. The Believers fulfil the terms of the trusts which are placed in their 
charge. In this connection it should be noted that the Arabic word amdndat 
is very comprehensive and includes all those trusts which are placed in their 
charge by Allah or society or individuals. Likewise ‘ahd includes all those 
compacts, pledges, and promises which are made between Allah and man, 
and man and man. The Holy Prophet himself used to impress the import- 
ance of the fulfilment of pledges in his addresses : "The one, who does not 
fulfil the terms of his trust, has no Faith, and the one, who does not keep 
promises and pledges has no Islam." (Baihagi) According to a Tradition 
reported both by Bukhári and Muslim, he said: "Four characteristics 
are such that if a person has all the four in him, he is beyond any doubt a 
hypocrite, and the one who has one of these, is a hypocrite to that extent 
till he gives it up : 

(a) When something is placed in his trust, he commits breach of the 
trust, (b) when he speaks, he tells a lie, (c) when he makes a promise, he 
breaks it, and,(d) when he has a quarrel with somebody, he exceeds all limits 
(of decency and morality). 

9. Salawát is plural of Salát. In verse 2 the act of Salat itself was 
implied, but here the plural number implies the individual Prayers offered 
in their own times. “They strictly guard their Prayers”: they strictly adhere 
to the prescribed times of the Prayers : they perform.them with due regard 
for their pre-requisites, conditions and articles with clean body and dress 
and necessary ablutions : they do not regard their Prayers as an unnecessary 
^urden, which has to be cast off somehow : they do not recite mechanically 
but understand what they recite and are conscious that they are supplicating 
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their Lord like humble servants. 

10. Firdaus (Paradise) is a common word found in almost all human 
languages in very nearly similar forms. Tt means a vast garden adjoining the 
dwelling of a person and enclosed by defence walls and containing all kinds 
of fruit trees, especially vines. In sóme languages, the word has the sense 
of containing pet birds and animals, too. Firdaus was in common use in 
pre-Islamic Arabic literature. The Qur'àn, however, has used it for a 
plurality of gardens as in Al-Kahf (XVIII) : 107. This gives the idea that 
Firdaus is a vast place containing a great number of gardens, vineyards, etc. 

The inheritance of Paradise by Bclievers has been explained in detail 
in E.N. 83 of Sirah Ta Hà (XX) and E.N. 99 of Sürah Al-Anbiya' (XXI). 

11. The substance of this passage may b» summed up in four parts 
for the further understanding of the Sürah : 

(1) The above-mentioned excellent qualities of the Believers are not 
confined to any race, nation or country. 

(2) These excellences can be attained only by sincere Faith and ex- 
cellent moral qualities, and by the observance of prescribed laws in all the 
aspects of life. 

(3) True success is not confined to transitory worldly and material 
prosperity but it comprises both success in this life and in the life after death 
in the Hereafter, and is attained by sincere Faith and righteous deeds. This 
is a fundamental principle which cannot be falsified either by the worldly 
"success" of the evil-doers or by the temporary “failure” of the righteous 
people. 

(4) Let us reiterate that these excellent chazacteristics of the Believers 
have been presented as a practical proof of the truth of the Message of the 
Holy Prophet, for these were the result of its acceptance. This should be 
kept in mind in the study of the succeeding passages, wherein the same subject 
has been pursued from different angles. This will also help to show the 
connection between this and the succeeding passages. 

12. For explanation see E.N.'s 5, 6 and 9 of Sürah Hajj (XXII). 

13. Now let the disbelievers consider the Message of the Holy Prophet 
by observing their own creation, for this will convince them of its truth by 
proving its doctrine of Tauhid. The origin of man is from a mere inanimate 
sperm-drop, which undergoes several changes in the womb of the mother. 
But after this, when it sees the light of the day, it is quite a different creation 
from the embryo in the womb. Now it can hear, it can see, and in due 
course of time it can talk and think. Then, when he reaches adulthood and 
maturity, he is capable of performing wonderful deeds. It is obvious that 
Allah alone could create all these characteristics in an inanimate sperm-drop, 

14. The various stages of the creation of man have been cited to prove 
that Allah is All-Blessed and there is no human language which can describe 
the praise of which He is worthy, as if to say, “That Allah Who is able to 
develop an essence of clay into a perfect man, does not have any partner in 
His Godhead. Moreover, He has the power to raise him up again after his 
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death, and is capable of working even greater wonders." 

15. The original Arabic word /aró'ig has more than one meaning. It 
may refer to the paths of the seven planets, with which the man of the time 
of the revelation of the Qur'àn was familiar, or to the seven heavens. It 
should be noted that this word has not been used as a modern scientific 
term, but as a common word according to the Arabic usage of the period in 
order to invite the people's attention to the wonders of the heavens, whose 
creation is certainly a greater thing than the creation of men. (XL : 57). 

16. This may also be translated as : “We were not nor are heedless 
of Our creation." According to the first translation, it will mean that the 
whole of the creation has been brought about in a perfect manner with a 
definite design and purpose, for Allah—their Creator—is perfect in every 
respect. The creation itself is a proof that it is not the work of a novice or 
an in-expert. All the physical laws of the entire system of the universe are 
so closely interconnected as to prove that it is the creation of the All-Wise 
Allah. If we take the second translation, it will mean that Allah has not 
been heedless in making provisions for every thing according to its nature 
from the most insignificant to the greatest of all. 

17. The “rain” may refer to the rainfall, which comes down every now 
and then. It may also refer to the great store of water which Allah sent 
down at the time of the creation of the earth to fulfil its various needs till 
the Last Day, and which still exists in the shape of seas, lakes, sub-soil water, 
etc. It is the same water which evaporates in summer and freezes in winter 
and is carried by winds from place to place and spread over the earth by 
rivers, springs and wells to cause the growth of multitudes of things, and 
then is again restored to the seas, lakes, etc. Neither has this store of water 
been decreased by a drop nor was there any need to increase it by a drop 
since its creation. Today it is too well known how water comes about by 
the combination of oxygen and hydrogen in a certain ratio. The question is 
why can't more water be produced when oxygen and hydrogen still exist in 
abundance in the world ? Who caused them to combine in the proper ratio 
in the beginning to produce oceans of water and who now stops them from 
coming together to produce an extra drop? Then when water evaporates, who 
causes oxygen and hydrogen to remain combined in water vapours even in 
the gaseousstate. Have the atheists and polytheists, who believe in indepen- 
dent deities for water, air, summer and winter, any answer to this question? 

18. This is to warn that Allah is able to take away the water if He so 
wills, and deprive the world of its most important means of life. Thus, 
this verse is more comprehensive in meaning than verse 30 of Sürah Al-Mulk 
(LXVII): 

“Ask them : Have you ever considered that if the water of your wells 
should sink down into the earth, who would then restore to you running 
springs of water ?" 

19. Thatis, other kinds of fruits than dates and grapes. 

{ Contd. on p. 16 
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We sent Noah to his people: he said, “O my people, 23-29 
worship Allah alone; you have no other deity than Him. Are 
you not afraid (of shirk)? ??5 Those of the chiefs of his people, 
who had rejected his Message, said, “This person is no more 
than a human being like yourselves. By this, he merely 
intends to obtain superiority over you." Had Allah willed, He 
would have sent down angels.” Since the time of our fore- 
fathers we have never heard (that a human being came as a 
Messenger). Obviously this man is possessed: wait a little 
more: (may-be he is cured)". Noah prayed, “Lord, help me 
against these people for they have treated me as an impostor’’.?8 
At this, We revealed to him: Build an ark under Our super- 
vision, according to Our instructions. Then, when Our 
Command comes and *"'at-Tannür"? begins to boil up, take 
aboard a pair of every species of animals, and also the members 
of your own family except those against whom the judgement 
has already been passed; and do not plead with Me for the 
workers of iniquity, for they are doomed to be drowned. Then, 
when you have boarded the ark along with your companions, 
say, “Praise be to Allah Who has delivered us from the wicked 
people”, and pray, “Lo d, let my landing from this ark be 
at a blessed place, for Thou art the best of harbourers?? 

There are many Signs in this story, and We always put 30 
people to the test.?? 

After them We raised a people of another generation.?* 31-38 
Then We sent to them a Messenger from among themselves, 
(who said,) “Worship Allah alone: you have no other deity 
than Him. Are you not afraid (of disbelief) ?" Those of the 
chiefs of his people, who had rejected the Message and denied 
the life in the Hereafter and whom We had given prosperity 
in this worldly life,’ said, “This person is no more than a 
human being like yourselves, for he eats of what you eat and 
drinks of what you drink. Now if you submit to a human 
being like yourselves, you shall indeed be losers. What! 
does he tell you that after you are dead and turned into dust 
and become mere bones, you shall be brought out alive (from 
graves)? Impossible! Just impossible is that which you are 
being threatened with. There is no other life than this worldly 
life. We will live here and die here and will not be raised up 


n 


18 The Meaning of the Qi! da 


again. This man is merely an impostor, who is inventing lies 
in the name of Allah,“ and we are not going to believe in 
what he says". 


Contd. from p. 13] 

20. That is, you sustain yourselves by the produce that you get from 
these gardens in the shape of fruit, corn, wood, etc. 

21. That is, the olive-tree, which is the most important product of the 
lands around the Mediterranean Sea. The olive tree can last for 2,000 
years or so, so much so that some trees in Palestine are said to be existing 
since the time of Prophet Jesus. It has been attributed to Mount Sinai | 
probably for the reason that the area whose well known and prominent 
place is Mount Sinai is its original habitat. 

22. Thatis, milk. Refer to An-Nahl (XVI) : 66 and E.N. 54 thereof. 

23. The benefits of cattle as means of co nveyance have been mentioned 
here along with the ships, because in Arabia, camel was used mainly for this 
purpose, and has been called “the ship of the desert" for the same reason. 

24. See also Al-A‘araf (VII) : 59-64, Yunus (X) : 71-73, Had (XD: 

25-48, Bani Isra'il (XVID : 3 and Al-Anbiya’ (XXI) : 76-77. 

25. That is, "Are you not afraid that if you set up partner s and asso- 
ciates with Allah, Who is the real Sovereign, and worship and submit to 
them, you shall incur His wrath and punishment ?" 

26. There has been a common deviation that “a human being cannot 

be a Prophet, and a Prophet cannot be a human being." That is why the 
Qur'àn has refuted this wrong conception over and over again, and has 3 
stated forcefully that all the Prophets were human beings and that a human 
being only could be sent as a Prophet to human beings. For details, see 
Al-A‘araf (VID : 63, 69, Yūnus (X) : 2, Hid (XI) : 27-31, Yûsuf (XID) : 109, 
Ar-Ra‘d (XIII) : 38, Ibrahim (XIV) : 10-11, An-Nahl (XVD : 43, Bani Isra’il 
(XVII) : 94-95, Al-Kahf (XVIII): 110, Al-Anbiya’ (XXD : 3, 34, Al-Mu’ 
minün (XXIII) : 33-34, 47, Al-Furqàn (XXV) : 7, 20, Ash-Shu‘ara’ (XXVI) : 
154, 186, Ya Sin (XXXVI) : 15, Hà Mim Sajdah (XLI) : 6 along with the 
relevant E.N.'s. 

27. This accusation is another old objection, which has always been 
raised against those who tried to reform their people. Their opponents 
always accused them of exploiting "religion" to gain domination in the land. 

Prophets Moses, Aaron and Jesus were accused of the same and so was 
Muhammad (Allah's peace be upon him). So much so that the disbelievers 
of Makkah offered to make the Holy Prophet their king, if he gave up his 
Message. 

As a matter of fact, the people who exhaust themselves in pursuit of ۱ 
worldly benefits and gains, cannot believe that somebody in this world could 
also exert himself sincerely and selflessly for the sake of human welfare. 

They regard deceptive slogans, which they raise to capture power, and false 
promises, which they make day and night to bring about reforms as natural. 
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They think that sincerity and selflessness can be employed only to deceive 
people and these cannot be put to any better use. That is why the epithet 
of "power hungry" for the reformers in all ages has been used by those 
already in power as if their own power and domination in the land was their 
birth-right, and they were in no way blame-worthy for struggling for it and 
achievingit. (For further explanation, sec E.N. 36 below). 

In this connection, it should also be noted that all those, who try to 
reform the prevalent corrupt system of life, have inevitably to fight against 
those in power in order to establish the righteous system. That is why 
the powers that be, have always been against the Prophets and their followers, 
who had to dislodge the corrupt rulers. It is, however, obvious that there 
is a vast difference between those who want power to gain their own sellish 
ends and those who want it to reform their people. 

27a. This is a clear proof of the fact that Noah's people were not dis- 
believers in the existence of God nor did they reject Him as Lord of the 
universe and the angels as His obedient servants. They were only guilty 
of shirk : they had set up other deities as partners in God's attributes and 
powers and rights. 

28. "Help me against these people": “Take Thy vengeance on these 
people for they have denied me." Verse 10 of Al-Qamar (LIV) says: 
* Then cried Noah to his Lord, '] am overcome, so take Thy vengeance on 
these people'," and verses 26-27 of Noah (LXXI) say: "And Noah said, 
*O my Lord, do not leave of these disbelievers any dweller upon the earth, 
for if Thou sparest them, they will mislead Thy servants and will beget none 
but sinners and disbelievers’.” 

29. Some commentators think that سم‎ means the earth; others 
take it for the highest part of the earth ; and still others think that the 
words fár-at-tannür in the Text have been used for the break of dawn. 
There are some who express the opinion that the words have been used 
metaphorically for the creation of turmoil. But in view of the context, we 
see no reason why one should take a far-fetched figurative meaning of a clear 
word of the Qur'àn. It appears that a particular oven (tanntir) had been 
ear-marked for the deluge to start from, which was to all appearances an 
unexpected origin of the doom of the wretched people. 

30. The fact that Allah should be praised and thanked for the anni- 
hilation of those people, is a clear proof that they were the most wicked and 
villainous people in the world. 

31. "Landing" here does not simply mean touching and resting on the 
land, but it also implies the sense of "hospitality", as if to say: “O God, 
now we are Thy guests and Thou alone art our Host." 

32. At the conclusion of the story of Prophet Noah, particular 
attention has been drawn to the many Signs in the story from which one can 
learn many lessons. For instance, the Prophet who invited the people to 
Tauhid was in the right and those who practised and insisted on shirk and 
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At this the Messenger prayed, “Lord, help me against — 39-41 
these people, who have treated me as an impostor". In 
answer, it was said, “The time is nearing when they shall 
be remorseful”. In due course a great scourge overwhelmed 
them in all justice and We cast them away like scum.37—So 
away with the wicked people! 

After them We raised other peoples. No people ceased — 42.44 
to exist before its appointed term nor could any people out- 
live it. Then We sent Our Messengers in succession. When- 
ever a Messenger came to his people, they treated him as an 
impostor: so We went on destroying one people after the other 
till We made them mere legends.—Accursed be those who do 
not believe.?? 

Then We sent Moses and his brother Aaron with Our 45.49 
Signs and a clear Authority?’ to Pharaoh and his nobles. But 
they received them with arrogance, for they were very haughty 
people. They said, “What! should we believe in these two 
men who are human beings like ourselves*?-a and whose people 
are our bondsmen?"" So they treated them as impostors and 
incurred destruction.? As regards Moses, We gave him the 
Book so that the people might be guided by it. 

And We made the son of Mary and his mother a Sign? 50 
to mankind and We gave them shelter on a plateau where they 
could have peace, and which was watered by running springs.“ 

O Messengers, eat of pure things and do righteous 51-52 
deeds,“ for I am fully aware of what you do. And you all 
belong to one and the same community, and I am your Lord: 
so fear Me.” 

Yet afterwards people divided themselves into different 53-54 
sects, and each sect rejoices in what it has.5— Well, leave 
them deeply involved in their heedlessness up to an appointed 
term.” 

Do they think that, by continuing to provide them with 63۔55‎ 
wealth and children, We are solicitous for their welfare? 
Nay, they do not understand the reality of the matter.5° 
Those who feel the fear of their Lord;*! who believe in the 
Signs of their Lord; who do not associate anyone with their 
Lord ;53 who give whatever they give, and whose hearts are 
filled with owe by the very idea that they shall have to return 
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to their Lord:** they indeed are the people, who work for 
their true welfare and try to be the first to attain it. We do 
not burden anyone with more than he can bear. And We 
have a book which tells accurately (about everyone), and 
the people will in no case be treated unjustly." But these 
people are heedless of this, and their deeds are also of a 
different nature (from those mentioned above). 


Contd. from p. 17] 
disbelief were in the wrong and were destroyed : that the same kind of con- 
flict, which took place between Prophet Noah and his people, was going on 
in Makkah. Therefore, ultimately the Holy Prophet will come out victo- 
rious over his antagonists just like Prophet Noah. 

33. This can also be translated as: “We had to or have to put 


people to the test." In each case the purpose is to warn the people that they 
will not be left alone after they have been granted power in the land and over 
good things of life, but Allah will put them to the test to see how they used 
their power. Whatever happened with the people of Noah was in accordance 
with this law, and the same will happen in future with any community which 
is raised to power. 

34. The people of ‘Ad, who were raised to power after the people of 
Noah. (Refer to Al-A'araf : 69). 

35. It should be noted that all those people who opposed the Messen- 
gers had three common characteristics : (1) They were the chiefs of their 
people. (2) They denied life in the “Hereafter”. (3) They were prosperous 
in the worldly life. Obviously, they loved the life of this world and could 
never conceive that their way of life, which had made them chiefs and brought 
prosperity, could ever be wrong. Therefore they opposed their Messengers, 
who took away their peace of mind by preaching that there was a life-after- 
death and they shall have to render an account to Allah of what they did in 
this world. And this was exactly what was happening at Makkah. 

36. Some commentators have wrongly opined that the chiefs exchanged 
these remarks against the Messenger between themselves. These remarks 
in fact were addressed to the common people. When the chiefs felt that 
the Message was spreading among the common people and there was a real 
danger that they would be influenced by the pure character of the Messenger 
and that their superiority then would automatically come to an end, they 
began to delude them by raising such objections against him. It is worth 
while to note that both the chiefs of the people of Noah and the chiefs of ti: 
people of ‘Ad accused their Messengers of the "lust for power" but is 
regards themselves, they thought that power and prosperity were their 
inherent rights and they were in every respect entitled to be the chiefs of 
their people. 

36a. These words show that the people of ‘Ad too, were not disbe- 
lievers in theexistence of God. They toa were involved in the sin of shirk. 
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Refer to Al-A'araf (VIT) : 70, Had (XD: 53-54, Hà Mim Sajdah (XLI) : 14, 
and Al-Abqàf (XLVI) : 21-22. 

37. Lexically, the word ghutha’ means the rubbish which is brought 
by flood waters and is deposited on the banks to rot there. 

38. That is, "Those who do not believe in the Messengers.” 

39. The use of “a clear Authority" along with “Our Signs" may either 
mean that the “Signs” were a clear proof that they were Messengers of Allah, 
or the "Signs" may refer to all other miracles of Prophet Moses than the 
“staff”, which may stand here for a clear Authority, because the miracles 
shown by means of it were a clear proof that the two brothers had been sent 
by Allah. 

40. The words in the Text may either mean: (1) They were highly 
arrogant and tyrannous people, or (2) They showed haughtiness and self- 
conceit. 

40a. For explanation, see E.N. 26. 

41. ‘Abid is worshipper. According to the Arabic usage, to be a 
“worshipper” and a “bondsman” are almost synonymous. Therefore when 
the Prophets invited their people to worship Allah alone, they wanted them 
to worship and serve and obey none but Allah, and that is the real significance 
of the word “ 'ibadat". For further explanation, see E.N. 50 of Al-Kahf 
(XVIII). 

42. For fuller details of the story of Prophet Moses and Pharaoh, see 
Al-Baqarah (1I): 49-50, Al-A'araf (VII): 103-136, Yünus (X): 75-92, 
Hid (XI) : 96-99, Bani Isra’il (XVII) : 101-104, Ta Hà (XX) : 9-80 along 
with the relevant E.N.'s. 

43. The wording “We made the son of Mary and his mother a Sign" 
is very significant, because it means that neither the son of Mary nor his 
mother was each a separate Sign, but both of them together were a Sign. 
This verse is a clear proof that a son was born to Mary without cohabitation 
with a man and that Jesus had no father. For fuller details see Al-‘Imran 
(III) : 45-49, An-Nisa’ (IV) : 156, 171, Maryam (XIX): 16-35 and Al-Anbiya’ 
(XXI) : 91 and the rclevant E.N.’s. 

In this connection, it should also be noted that the case of the error in 
regard to Prophet Jesus and his mother was different from the error in regard 
to other Prophets, who were rejected because they were human beings. But 
the deviation in regard to Prophet Jesus and his mother was that the 
credulous people raised them from the low position of human beings to the 
high rank of Godhead. On the other hand, those, who went to the other 
extreme accused Mary of unchastity, although they were witnesses of the 
miraculous birth of Jesus and had heard him speak in the cradle. 

44. Different people have mentioned different places, like Damascus, 
Ar-Ramlah, Jerusalem and Egypt, in regard to the plateau where Allah gave 
them shelter. From the Christian traditions it appears that Mary had to 
leave her home twice after the birth of Prophet Jesus, first in the time of 
Herod when she took him to Egypt and stayed there till Herod's death, and 
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then in the time of Arichelaus when she took him to Nazareth in Galilee. 
(Matthew, 2 : 13-23). Therefore it cannot be said with certainty to which 
of these two emigrations the Qur'án refers here. It is, however, obvious 
that the place of shelter was a plateau which provided them with all the 
necessities of life. 

45. In the preceding passage (vv. 23-50), the stories of some Prophets 
have been related as individuals, but in this verse all of them have been ad- 
dressed together. However, it does not mean that they were presen: at one 
and the same place at the time of address. As a matter of fact, this way of 
address has been adopted to show that the Message of all the Messengers, 
who came to different countries in different ages, was the same and they all 
belonged to one and the same community. (v. 52). Therefore the Message 
to one Messenger was meant to be the Message for each one of them. In 
this verse, they have been addressed together as if they were present at one 
and the same place in order to emphasize this same aspect of the matter. 
But it is an irony that some stupid people of this age have concluded that 
this verse has been addressed to those messengers who were to come after 
Prophet Muhammad (Allah’s peace be upon him). It is obvious that this 
interpretation cannot fit in the context in which the verse occurs. 

46. "Pure things" implies that they should be wholesome and must 
have been earned in lawful ways. Here the instruction, “eat of pure things", 
is meant to refute the theory and practice of asceticism. The Qur'àn teaches 
the middle way between the life of asceticism and that of licence. The fact 
that the instruction, “eat of pure things", precedes "do righteous deeds", 
is meant to impress that righteous deeds are meaningless without eating 
lawful provisions. The Holy Prophet impressed this very thing, saying, 
“O people, Allah is pure and loves pure things." Then he recited this 
verse (51) and said, "A person makes a long pilgrimage in a dishevelled 
condition and prays with raised hands, ‘O my Lord, O my Lord’, whereas 
he eats unlawful food, wears unlawful clothes and has been brought up on 
unlawful provisions. How can such a one expect that Allah will grant his 
prayer?” (Related by Aba Hurairah). 


47. The original Arabic word ummat (community) comprises those 
individuals who have something basic common among them. All the 
Messengers of Allah belonged to one and the same community because-they 
had the same creed and the same religion and the same Message. See also 
Al-Baqarah (II) : 130-133 and 213, Al-‘Imran (III) : 19-20, 33-34, 64, 79-85, 
An-Nisa’ (IV) : 150-152, Al-A‘araf (VII): 59, 65, 73, 85, Yusuf (XII) : 37-40, 
Maryam (XIX) : 49-59, and Al-Anbiyà' (XXII) : 71-93 along with the 
relevant E.N.’s. 

48. This is not a mere statement of a fact, but it is a link of the same 
argument which is being put forward from the very beginning of the Sürah. 
The argument is this : Islam has been the real and original religion of all 
the Prophets from Noah to Jesus (Allah's peace be upon them all), because 
all of them brought and taught the same doctrines cf Taupid and the Here- 
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after. On the contrary, all the other religions are the perversions of “the 
real and original religion", which has been tempered with in many ways. 
Therefore, those who are following the perverted religions are in the wrong 
and not the Holy Prophet who is inviting them to “the real and original 
religion", 

49. There is a gap between v. 53 and v. 54, which has been left to the 
listener to fill, because the background of the whole discourse itself helps to 
fill it. Five years had passed since the Holy Prophet had been inviting his 
people to the original religion. He had left no stone unturned to convince 
them by reasoning and by historical evidence that his Message was based 
on the truth. His people had seen the practical results of the acceptance of 
his Message and had witnessed his own high character which was by itself a 
guarantee that he was a trustworthy man. But in spite of all this, his people 
were rejoicing in their erroneous beliefs which they had inherited from their 
forefathers. This was not all. They had become his bitter enemies and 
mere trying to defeat him and his Message by every wicked machination. 

After filling the gap, the meaning of verse 51 becomes quite clear. It 
does not mean that the Holy Prophet should give up his preaching and leave 
the disbelievers to themselves. This way of address has been employed to 
shake and rouse the disbelievers. This verse warns therh to realize that the 
time was coming near when they would see for themselves that the Messenger 
was in the right and they were in the wrong. 

50. This question has been posed as a proof of the main theme of the 
Sirah. It is meant to remove their misconception of “success”, “welfare” 
and "prosperity", which the disbelievers had formed to delude themselves. 
According to them, the one, who enjoyed the good things of life and 
wielded power and influence in the society, had attained "success". On the 
other hand, the one who was deprived of these things was a “failure”. This 
misconception had involved them in another serious misunderstanding. 
They thought that the one who had attained “success” was in the right, and 
the beloved of Allah. Otherwise, how could he have attained all the 
"successes"? On the contrary, the one who was apparently deprived of 
these things was surely wrong in his creed and erroneous in his deeds, and 
was under the wrath of God (or gods). As this misconception is one of the 
greatest deviations of the materialists, the Qur'àn has stated it and refuted 
it in different ways at different places and made the reality plain. For 

‘instance, see Al-Baqarah (II) : 126, 212, Al-A‘araf (VII) :32, At-Taubah 
(IX): 55, 69, 85, Yunus (X):17, Hüd (XD :3,27-31, 38-39, Ar-Ra'd 
(XIII) : 26, Al-Kahf (XVIII) : 28, 32-43, 103-105, Maryam (XIX) : 77-80, 
‘Fa Hà (XX) : 131-132, A-Anbiyà' (XXI) : 44 along with the relevant E.N.'s. 

In order to remove the above-mentioned misconceptions one should 
keep in view the following : 


(1) "Success" is a far higher thing than the material prosperity and the 
transitory success of an individual, community or nation. 


2) lt is absolutely wrong to consider “prosperity” and “success” as 
a criterion of truth and falsehood. 
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(3) It should be noted well that this world is a place of test and tria 
and not a place of reward and retribution. It is true that even in this world, 
'sometimes there is some punishment or reward, but it is on a very limited 
scale, and even in this, there is an aspect of the test. Therefore it is an utter 
folly to consider material “success” and “prosperity” to be a proof that the 
recipient is in the right and so the beloved of the Lord, and vice versa. 
Moreover, the tests and trials of individuals and communities are of many 
varieties and a seeker after truth must understand at the outset that the 
worldly “success” or "failure" of the people is not the result of ultimate 
reward or punishment and cannot be regarded as the criterion for the right 
or wrong creed, morals and actions and a sign of being the beloved of God 
or otherwise. 

(4) One must have a firm belief that truth and righteousness will 
ultimately gain victory over falsehood and wickedness. As regards the 
criterion of truth and falsehood and right and wrong, one must judge this in 
the light of Revelations and teachings of the Messengers, because common 
sense confirms the same, and it is also supported by the general conception 
which mankind has always had of good and evil. 


(5) As a corollary of the above, it would have become clear that 
according to the Qur'àn (and this is confirmed by common sense), the con- 
ception of “reward” and “punishment” should also be different from the 
common one. For instance, if a wicked person or community is enjoying 
“prosperity”, it is not a reward of its evil deeds but a harder test for it, and 
it is not a blessing but the wrath of Allah. It means that Allah has decided 
to punish the *prosperous people" with a severe scourge. On the other 
hand, if the righteous people are suffering from hardships and afflictions, 
it is not a punishment from Allah but a blessing in disguise to pass them 
through the “fire” to remove impurity, if any, from the pure gold. Yf this 
hard trial is a blessing for the righte ous people, it is a test for the wicked 
people to give them a severe punishment for the persecution of the former. 

5]. Thatis, they do not live a carefree life devoid of the fear of God. 
They live in awe of Him and are fully conscious that He oversees and 

‘watches them in all their motives and actions and they are thus deterred 
from thinking and doing evil. 

52. “Signs” here means both Divine Revelations to the Prophets 
and the signs found in man's own self and in the universe around him. 
To believe in the verses of the Book is to affirm them, and to believe in the 
signs of human self and the universe is to affirm the realities which they 
point to. 

53. Though belief in the Revelations itself engrains the doctrine of 
Tauhid in the hearts, yet the believers have been warned to guard against 
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shirk. This is because, in spite of believing in the Revelations, man is 
inclined to commit shirk in one form or the other, for instance, in exag- 
gerating the teachings of the Prophets and righteous people, supplicating 
and serving others than Allah, etc. 

54. This verse (60) may be elaborated like this: “They serve their 
Lord and try their best to obey Him and do righteous deeds, but all along 
they remain humble in their hearts and are not puffed up with the pride 
of their piety : nay, in spite of all their good deeds, their hearts are always 
filed with awe that they shall have to render an account to their Lord, 
and they are not sure whether they will come out successful in the judgment 
of their Lord or not." 


A concrete interpretation of this verse is afforded by Caliph ‘Umar. 
Although he served his Allah in a way that was exemplary, yet he was so 
afraid of accountability to Him that he is reported to have said before 
death: “I shall consider it a favour, if J am neither rewarded nor 
punished in the Hereafter.” Hadrat Hasan Basri has expressed the 
same thing in a beautiful manner: “A believer obeys Allah and is 
yet fearful of Him, and a hypocrite disobeys Allah and is yet fearless of 
Him.” 

55. The enunciation of this fundamental proposition, in the context 
in which it occurs, is very meaningful. In the preceding passage (vv. 57-61), 
the characteristics of those people, who deserve true success, have been 
stated, and in this verse (62), it has been made clear that those excellent 
qualities can be attained by anyone who tries to achieve true success, as if 
to say, "The conditions We have laid down for true success are within 
the reach of those who strive for it, for ‘We do not burden... Therefore 
if you, O disbelievers, desire to achieve true success, you should follow 
the example of the Believers from among yourselves, who have really 
attained it.” 


56. According to the Qur'ān, an elaborate “conduct book” of every 
individual is being maintained accurately. This records every word hc 
utters, every deed or act he performs, even every hidden thought and 
intention that he cherishes in his heart and mind. See also Al-Kabl 
(XVHI) : 49 and E.N. 46 thereof. 


57. That is, neither a person will be accused of and punished for somc- 
thing he had not done, nor will he be deprived of the full reward of a good 
act that he had done. 

58. They are heedless that everything they are saying and doing, 
is being recorded in some “book” and that they shall have to render an 


account of everything. 
[ Contd, on p. 28 
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They will continue their misdeeds till We bring punish- 64-67 
ment on the epicureans among them: then they will begin 
to bellow.*°—Now stop your groanings: you will get no 
help from Us this Day; for when My Revelations were 
recited to you, you turned on your heels (hearing the voice of 
the Messenger).7 In your arrogance you paid no heed to 
him,. ridiculed him in your meeting places? and talked non- 
sense about him. 

Have the disbelievers never considered the Word‘? Or, 68-71 
has he brought something the like of which had not come 
to their forefathers?65 Or, did they not know their Messenger 
well that they fight shy of him (as if he were a stranger) 6 
Or, are they really convinced that he is possessed (by a jinn) 7 
Nay! the real thing is that he has brought the Truth and most 
of them have aversion to the Truth. And had the Truth 
followed their lusts, the whole system of the heavens and the 
earth, and of all who dwell in them, would have been dis- 
rupted.® Nay, We have brought them admonition for 
their own good, but they are turning away from it.® 

Are you demanding some recompense from them? 72-74 
Allah’s recompense is best for you, for He is the best Provi- 
dence.” As a matter of fact, you are inviting them to the 
Straight Path, but it suits those, who do not believe in the 
Hereafter, to deviate from the Straight Path.” 

If We take compassion on them and relieve them of their 75-77 
affliction, they will persist blindly in their rebellion:?? for. even 
now, when they are suffering from a torment, they have not 
bowed before their Lord nor humbled themselves. However, 
when We will smite them with a dreadful scourge, you will 
see that they will despair of all good and become desperate.” 

It is Allah Who has endowed you with the faculties of — 78.83 
hearing and seeing and given you hearts to think, but you do 
not show any gratitude. It is He Who has scattered you in 
the earth, and before Him you shall all be mustered. It is 
He Who gives life and ordains death, and controls the alter- 
nation of the night and the day. Can you not understand 
this?7$ Nay! these people say what their forefathers said 
before them. They say, “Shall we be raised up again, when 
we have turned into dust after death and become mere bones? 
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We have heard many such threats and so did our forefathers 
before us. These are nothing but ancient tales".?? 

84-85 Say to them, “Tell me, if you know, whose is the earth 
and all who dwell in it?" They will say, *Allah's". Ask 
them, “Then why do you not understand ۶ 


Contd, from p. 25 ] 

59. The epicureans will probably be punished in this worldly life 
because in the enjoyment of luxury and pleasure they forgot the rights of 
the other people and transgressed the prescribed limits. 

60. Ju'ár is bellowing by a bull painfully. Here the word has been 
used tauntingly for a groaning person who does not deserve any mercy, 
as if to say, "Now that you are going to be punished for your misdeeds, 
you have started bellowing.” 

61. That is, they will be told this at that time. 

62. That is to say, “In the worldly life you did not pay any heed to 
what the Messenger said ; nay, you did not even like to hear his voice." 

63. The meeting places where the people of Makkah gathered together 
at night to hold consultations, to gossip and tell tales, etc. 

64. That is, *Do they mean to imply that they reject the Message 
because they do not understand it? whereas the Qur'àn is not an enigma, 
nor is it being presented in an incomprehensible language, nor does it deal 
with themes and subjects which are beyond human understanding. The fact 
is that they understand everything it presents, but they oppose and reject 
it, because they have no intention to follow and believe what it presents.” 

65. That is, “Is the Qur'àn presenting something which they had 
never heard before ? No, that is not so. Allah had been sending His 
Messages through His Prophets, who came to Arabia and in the adjoining 
lands and they are well acquainted with them, especially with Prophets 
Abraham and Ismael, and Hüd, Saleh and Shoaib, who are acknowledged 
by them as Prophets of God, and who were not idol-worshippers but 
enjoined the worship of One God." For further explanation, see E.N. 84 
of Al-Furqan (XXV), E.N. 5 of As-Sajdah (XXXII) and E.N. 35 of 
Sabà (XXXIV). 

66. That is, "Do they reject the Message because Mubammad 
(Allah's peace be upon him) who is inviting them to it, is a stranger among 
them? No, this is not so, for he was born and bred among them in a noble 
family : he bears a pure and high character : he has been truthful, upright, 
trustworthy, honest and morally chaste throughout his life : he is a noble 
and gentle person, peace-loving and just by nature, honest in word and 
deed, sympathetic and helpful to the weak and poor. And they them- | 
selves testified to all this before he claimed to be a Messenger of Allah. 

Then he has been consistently preaching the same Message from the first | 
day of his Mission. Then whatever he has preached he has first practised ۱ 
it himself and demonstrated its truth : there has been no contradiction | 
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between his word and deed : he and his followers have faithfully and 
honestly put into practice the Message of the Qur'àn and shown excellent 
results." For further details, sce E.N. 21 of Al-An'àm (VI), E.N. 21 of 
Yûnus (X) and E.N. 105 of Bani Isrá'il (XVII). 

67. That is, "Do they reject his Message because they regard 
Muhammad (Allah's peace be upon him) to be possessed by a jinn ? No, 
this is also not correct, because in their heart of hearts, they themselves 
regard him as a w ise and sagacious person. ]t is therefore ridiculous to 
regard a man like him to be possessed by a jinn, for such a person cannot 
say wise things and do noble deeds like him. How strange that a person 
possessed by a jinn (or having epileptic fits according to the western orien- 
talists) should utter and recite sublime discourses of the Qur'àn and start 
and guide a successful Movement which should revolutionise the way of 
life not only of his own people but of the whole world." 

68. This brief sentence expresses a great reality which should be under- 
stood wcll. The foolish people in the world generally feel offended by a 
person who points out the Truth to them. They do not like to hear and 
consider the Truth because it gocs against their desires and interests but the 
Truth remains the Truth and cannot be changed after one’s personal whims 
and wishes. Man is subject to the eternal and un-al-terable laws operating 
in the universe and has therefore to adjust his thinking, desires and conduct 
accordingly and should try to discover the Truth and Reality through 
experience, reasoning and observation. Only a foolish person can stick 
to and regard his personal whims, wishes and prejudices to be the reality 
and refuse to hear and consider any argument, however rational and 
scientific, simply because it goes against them. 

69. Here the word zikr means : 

(1) Mention of human nature and its demands, (2) admonition, 
(3) esteem, honour and fame. 

In the light of these, the full meaning of the verse will be : “Your 
rejection of the Qur'àn is irrational, for it contains the mention of those 
things which develop the best in human nature : it is an admonition that 
will result in your own good and well-being, and it will bring esteem and 
honour for you in this world as well as in the Hereafter.” 

70. "This was yet another p roof of the Holy Prophet's Prophethood : 
he was conveying the Message without demanding any recompense for it, 
and he had no self-interest in it. Nay, he had staked his business, reputa- 
tion, peaceful home life, relationships with the unbelieving kindred for the 
success of his Mission and was being ruthlessly persecuted for its sake. 
A selfish person could not have risked his all for the sake of only worldly 
motives. He would rather have exploited the racial and tribal prejudices 
of his people to become their ruler and leader. On the contrary, his 
Message not only cut at the root of those prejudices but tended to destroy 
the very bases which helped his tribe to wield influence and authority over 
the polytheists of Arabia. This is an argument which the Qur'àn has 

[ Contd. on p. 32 
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Secondly, there is the question of those relatives with whom marriage 
is not permanently prohibited; they neither fall in the category of 
mahram relatives (that women may freely appear before them with 
adornment) nor in the category of complete strangers that they 
should observe full purdah from them as from others. What should be 
the right course between the two extremes has not been determined by 
the Shari‘ah for such a course cannot possibly be determined. The 
observance of purdah or otherwise in such cases will inevitably depend 
on the mutual relationship, age of the woman and of men, family rela- 
tions and contacts and other circumstances (e.g. residence in the same 
house or in different houses). The personal example of the Holy Prophet 
himself in this matter gives us the same guidance. A large number of 
traditions confirm that Hadat Asma’, daughter of Abt Bakr, who wasa 
sister-in-law of the Holy Prophet, appeared unveiled before him and no 
purdah, at least of the face and hands, was observed by her. This same 
position continued till the Farewell Pilgrimage which took place just a few 
months before the death of the Holy Prophet. (Abü Da'üd). Similarly 
Hadrat Umm Hāni, daughter of Abū Talib and a first cousin of the 
Holy Prophet, appeared before him till the end without ever observing 
purdah of the face and hands. She herself has narrated an incident 
pertaining to the conquest of Makkah, which confirms the same. 
(Abū Da'üd). On the contrary, we see that Hadrat *Abbàs sends his son 
Fadal, and Rabi'ah bin Harith bin ‘Abdul Muttalib (a first cousin of the 
Holy- Prophet) his son ‘Abdul Muttalib before the Holy Prophet with the 
request for a job, as they could not be married till they beca.ue earning 
members of the family. They both see the Holy Prophet in the house of 
his wife Zainab, who is a first cousin of Fadal and is similarly related to 
the father of ‘Abdul Muttalib bin Rabi‘ah. But she does not appear 
before them and talks to them from behind a curtain in the presence of 
the Holy Prophet. (Abū Da'üd). Taking the two kinds of precedents 
together we come to the same conclusion as we have stated above. 

Thirdly, in cases where the relationship itself becomes doubtful, 
purdah should be observed even from the mahram relatives. Bukhari, 
Muslim and Abü Da'üd have related a case where Saudah, a wife of the 
Holy Prophet, had a brother born of a slave woman. ‘Utbah, the father 
of Saudah and the boy, left a will enjoining his brother, Sa'd bin Abi 
Waqqás, to look after the boy as a nephew for he was from his own 
seed. When the case came before the Holy Prophet, he rejected the claim 
of Hadrat Sa‘d, saying : “The boy belongs to him on whose bed he was 
born ; as for the adulterer, let stones and pebbles be his lot.” But at the 
same time he told Hadrat Saudah to observe purdah from the boy 
because it'was doubtful whether he was really her h-other. 

43. The Arabic word nisd-i-hinna me? ns «x wir female associates". 
Before we consider what women are exac' y - neant, it is worth noting that 
the word used here is not an-nisá, which merelv means "women", but 


130 The Meaning of the Qur’ ain 


nisd-i-hinna which means “their female associates". In the former case, 
it would be quite permissible for a Muslim woman to appear unveiled 
before all sorts of women and display her adornment. The use of 
nisd-i-hinna, however, has circumscribed her freedom within a specific 
circle. As to what specific circle of women is implied, the commentators 
and jurists have expressed different opinions. 

According to one group, the “female associates" mean only the 
Muslim women; as for the non-Muslim women, whether zimmis or other- 
wise, they are excluded and purdah should be observed from them as 
from men. Ibn ‘Abt&4s, Mujahid and Ibn Juraij hold this opinion and 
cite the following incident in support thereof: Caliph * Umar wrote to 
Hadrat Abû ‘Ubaidah: “I hear that some Muslim women have started 
going to public baths along with the non-Muslim women. It is not 
permissible for a woman who believes in Allah and the Last Day that she 
should expose her body before the women other than of her own 
community.” On receipt of this letter Hadrat Abū ‘Ubaidah was much 
upset, and he cried out: “May the face of the woman who goes to the 
public baths to whiten her complexion be blackened on the Last Day!” 
(Ibn Jarir, Baihaqi, Ibn Kathir). 

Another group, which includes Imam ۶2877 is of the view that 
“female associates” are all women without exception. But it is not possi- 
ble to accept this view as in that case an-nisd should have sufficed and 
there was no need to use risd-i-hinna. 

The third opinion, and this appears to be reasonable and nearer the 
Qur'ànic Text, is that ‘their female associates" mean those familiar and 
known women with whom a woman usually comes into contact in her 
daily life and who share in her household chores, etc. whether they are 
Muslim or non-Muslim. The object here is to exclude those women from 
the circle who are either strangers whose cultural and moral background 
is not known or whose antecedents are apparently doubtful, which make 
them unreliable. This view is also supported by the authentic Traditions 
which state that zimmi women used to visit the wives of the Holy Prophet. 
The real thing to be considered in this connection would be the moral 
character and not the religious belief. Muslim women can meet and have 
intimate social contacts with noble, modest and virtuous women, who come 
from well-known and reliable families even if they are non-Muslim. But 
they must observe purdah from immodest, immoral and vulgar women 
even if they happen to be “Muslims”, Their company from the moral 
viewpoint is as dangerous as of other men. As for contacts with un- 
known, unfamiliar women, they may at the most be treated like non- 
mahram relatives. A woman may uncover herface and hands before 
them but she must keep the rest of her body and adornments concealed. 

44. There is a good deal of difference of opinion among the jurists 
about the correct meaning of this injunction. One group holds that this 
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refers only to the slave girls owned by a lady. Accordingly they interpret 
the Divine Command to mean that the Muslim woman can display her 
adornment before a slave girl, whether she is an idolatiess or 
a Jew or a Christian, but she cannot appear before a slave man even if 
he is legally owned by her; for purposes of purdah. he is to be treated 
just like a free male stranger. This is the view of ‘Abdullah bin Mas'üd, 
Mujahid, Hasan Basri, Ibn Sirin, Sa'id bin Musayyab, Tà'üs and Imam 
Abt Hanifah, and a saying of Imām Shafiti also supports this. They 
argue that the slave is not a mahram to the lady; if he is freed, he can 
marry his former owner. Therefore the mere fact of his being a slave 
cannot by itself entitle him to be treated like the male maframs and allow 
the lady to appear freely before him. The qucstion, why should the 
words ‘‘those in their possession" which are general and applicable to 
both slaves and slave girls, be restricted to mean only slave girls, is 
answered by these jurists like this: Though the words are general, the 
context and background in which they occur make them specifically 
applicable to slave girls only. The words “those in their possession" occur 
just after “their female associates" in the verse; therefore one could 
understand that the reference was to a woman's relatives and other 
associates; this could lead to the misunderstanding that the slave girls 
perhaps were excluded; the words “those in their possession" therefore 
were used to clarify that a woman could display her adornments before 
the slave girls as before her free female associates. 

The other group holds that the words “those in their possession" 
include both the slaves and the slave girls. This is the view of Hadrat 
*A'ishah, Umm Salamah and some learned scholars of the house of the 
Holy Prophet and also of Imam Shafi. They do not argue merely on 
the basis of the general meaning of the words, but they also cite prece- 
dents from the Sunnah in support of their view. For instance, the 
incident that the Holy Prophet went to the house of his daughter, Hadrat 
Fatimah, along with his slave ‘Abdullah bin Musa'dah al-Fazari. She 
was at that time wearing a shect which would leave the fect exposed if 
she tried to cover the head, and the head exposed if she tried to cover 
the feet. The Holy Prophet felt her embarrassment and said: “No harm: 
there are only your father and your slave!" (Aba Da'üd, Ahmad, Baihaqi 
on the authority of Anas bin Malik). lbn 'Asàkir has stated that the 
Holy Prophet had given that slave to Hadrat Fatimah, who brought him 
up and then freed him. (But the man turned out to be an ungrateful 
wretch; in the battle of Siffin, he was the bitterest opponent of Hadrat 
“AIF and a zealous supporter of Amir Mu‘awiyah). They also quote the 
following words of the Holy Prophet in support of their stand: “When 
any of you agrees to a deed of emancipation with her slave, and the slave 
has the necessary means to buy his freedom, she (the owner) should 
observe purcah from him,” (Aba Da'üd, Tirmizi, Ibn Màjah on the 

. authority of Umm Salamah). 
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and male attendants incapable of sex desire* and those boys 31 
who have not yet attained knowledge of sex matters concern- 
ing women;*é also forbid them to stamp their feet on the 
ground lest their hidden ornaments should be displayed.*? 

O Believers, turn all together towards Allah:** it is ex- 
pected that you will attain true success.^? 

Arrange marriages between the single men and women 32-33 
among you*?and between your slave men and slave women, 
who are righteous;*!, 5 if they be indigent, Allah will 
provide means for them out of His bounty:53 Allah has 
boundless resources and He is All-Knowing. And those, who 
cannot find a match, should observe continence til Allah 
provides them with means out of His bounty“. 

And if those who are in your possession, ask for a deed 
of emancipation, execute the deed of emancipation with 
them,** provided that you find some good in them ;57 and give 
them something out of the means Allah has given you: 

And do not force your slave-girls into -prostitution for 
your own worldly gains when they themselves want to keep 
chaste; and if anyone forces them into it, after such a com- 
pulsion Allah will be forgiving and merciful for them. 


We have sent down to you Revelations giving clear 34 
guidance and cited examples of the peoples who went before 
you to serve as warning and We have imparted admonitions 
for the God-fearing.9? 


Allah is the light of the heavens and the earth: His 35.38 
light (in the universe) may be likened (to the light of) a lamp 
in a niche: the lamp is in a glass shade: the glass shade is 
likea glittering star and the lamp is lit with the olive oil of a 
blessed tree$? which is neither eastern nor western: its oil is 
(so fine) as ifit were going to shine forth by itself though no 
fire touched it: (as though all the means of increasing) light 
upon light (were provided$); Allah guides to His light whom- 
ever He wills.$6 He cites parables to make the Message clear 
tothe pe pie; He has perfect knowledge of everything.‘ 
(Those who obtain guidance to His light are found) in the 
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houses which He has enjoined to raise up and to mention His 
name therein. In them such people glorify Him morning 
and evening as are not diverted by trade and merchandise 
from remembering Him and from establishing Sa/át and pay- 
ing Zakát, for they fear. the Day when the hearts will be over- 
turned and the eyes will become petrified. (And they behave 
like this) so that Allah may reward them for their excellent 
deeds and, in addition to it, show His favour to them out of 
His bounty: Allah provides without stint® for anyone He 


pleases. 


45. The literal translation of the Text would be: ‘‘those from among 
the men who are your subordinates and have no desire." The obvious 
meaning is that apart from the makram males, a Muslim woman can 
display her adornment only before the man who satisfies two conditions : 
firstly, he should be in a subordinate capacity, and secondly, he should 
be free from sexual urges either due to advanced age, impotence, mental 
weakness, poverty or low social position, so that he cannot cherish the 
desire or have the boldness to think evilly of his master's wife, daughter, 
sister or mother. Anybody who studies this injunction in the right spirit 
with a view to obeying it, and not for the sake of finding ways and means 
of escaping from or violating it, will readily appreciate that the bearers, 
cooks, chauffeurs and other grown up servants employed these days in the 
houses do not fall in this category. The following clarifications given by 
the commentators and the jurists of this point would show the type of 
men envisaged in the verse : 

Ibn ‘Abbas: This implies a man who is a mere simpleton and has no 

interest in women. 


Qatádah: A poor man who is attached to you merely for his 
sustenance. 

Mujahid: A fool who only needs food and has no desire for women. 

Sha‘bi: The one who is a subordinate, entirely dependent on his 


master, and cannot have the boldness to cast an evil look 
at the women-folk of the house. 

Ibn Zaid: The one who remains attached to a family for such a long 
time that he is regarded asa member brought up in that 
house, and who has no desire for the women of the house. 
He is there merely because he gets his sustenance from the 
family. 

12 85 & Zuhri: An idiot who does not cherish the desire for the women 
nor has the courage to do so. (/bn Jarir, Vol. XVIII, 
pp. 95-96. 
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Ibn Kathir, Vol. 11}, p. 285). 

The best explanation in this regard is the incident that happened in 
the time of the Holy Prophet, which has been quoted by Bukhari, 
Muslim, Abū Da'üd, Nasài and Ahmad on the authority of Hadrat 
*'Á'shah and Umm Salamah. There was a certain eunuch in Madinah 
who was allowed free access to the wives of the Holy Prophet and the 
other women of the city, on the assumption that he being incapable of 
sex was free from the sexual urge. One day when the Holy Prophet 
went to the house of his wife, Umm Salamah, he heard him talking to 
her brother, ‘Abdullah bin Abi Umayyah. He was telling ‘Abdullah that 
if 1511 was taken the following day, he should try to have Badia, 
daughter of Ghailàn Thaqafi. And then he started praising 5 
beauty and her physical charms and even went to the extent of describing 
her private parts. On hearing this the Holy Prophet said: “O enemy 
of Allah! you seem to have seen her through." Then he ordered that 
the women should observe purdah from him and he should not be 
allowed to enter the houses in future. After this he turned him out of 
Madinah and forbade the other eunuchs also to enter the houses, because 
the women did not mind their presence, while they would describe the 
women of one house before the other men of other houses in the societv. 
This shows that the words “incapable of sex desire" do not merely implv 
physical impotence. Anyone who is physically unfit but cherishes sex 
desire in the heart and takes interest in women, can become the cause of 
many mischiefs. 

46. That is, the children who do not yet have their sex feeliiigs 
aroused. This may apply to boys of 11 to 12 at the most. Older boys 
start having sex feelings though they may still be immature otherwise. 

47. The Holy Prophet did not restrict this injunction to the jingle 
of the ornaments, but has derived from it the principle that besides the 
look, anything which tends to excite any of the senses, is opposed to the 
objective for which Allah has forbidden the women to display their 
adornment. Therefore he ordered the women not to move out with 
perfumes. According to Hadrat Abû Hurairah, the Holy Prophet said: 
*Do not stop the bondmaids of Allah from coming to the mosques, but 
they should not come with perfumes." (Abu Da'üd, Ahmad). According 
to another tradition, Hadrat Aba Hurairah passed by a woman who was 
coming out of the mosque and felt that she had perfumed herself. He 
stopped her and said: “O bondmaid of Allah, are you coming from the 
mosque?" When she replied in the affirmative, he said: “I have heard 
my beloved Abul Qãsim (Allah's blessings and peace be upon him) sav 
that the prayer of the woman who comes to the mosque with perfumes, is 
not accepted till she purifies herself with a complete bath as is done after 
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a sexual intercourse." (Abû 03'84, Ibn Maàjah, Ahmad, Nasa’i). 
Abi Misa Ash'ari has quoted the Holy Prophet as saying: “A woman 
who passes on the way with perfumes so that people may enjoy her 
perfumes, is such and such: he used very harsh words for her." 
(Tirmizi, Abū Da'üd, Nasa’i). His instruction was that women should 
use scents with bright colours but light odours. (Abü Da'üd). 

Similarly the Holy Prophet disapproved that feminine voices should 
enter the ears of men unnecessarily. In case of genuine need the Qur’an 
itself has allowed women to speak to men, and the Holy Prophet's wives 
themselves used to instruct people in religious matters. But where there 
is no necessity, ncr any moral or religious objective, the women have 
been discouraged to let their voices be heard by men. Thus if the Imam 
happens to commit a mistake during a congregational prayer, and he is 
to be warned of the lapse, the men have been taught to say Subhdn-Allah 
(Glory be to Allah), while the women have been instructed to tap their 
hands only. (Bukbaci, Muslim, Ahmad, Tirmizî, Abū Da'üd, Nasà'i, 
Ibn Majah). 

48. *Turn towards Allah": Repent of the lapses and errors that 
you have been committing in this regard so far, and reform your conduct 
in accordance with the Commands given by Allah and His Prophet. 

49. It would be useful to give here a resume of the other reforms 
which the Holy Prophet introduced in the Islamic society after the 
revelation of these Commandments. 

(1) He prohibited the other men (even if they are relatives) to see a 
woman in privacy or sit with her in the absence of her mahram relatives. 
Hadrat Jabir bin ‘Abdullah has reported that the Holy Prophet said: 
«Do not visit the women whose husbands are away from home, because 
Satan circulates in one of you like blood." (Tirmizi). According to 
another Tradition from Hadrat Jabir, the Holy Prophet said: **Whoever 
believes in Allah and the Last Day should never visit a woman when 
alone unless she has a mahram relative also present, because the third one 
would be Satan.” (Ahmad). Imam Ahmad has quoted another Tradition 
from ‘Amir bin Rabi'ah to the same effect. The Holy Prophet himself 
was extremely cautious in this regard. Once when he was accompanying 
his wife Hadrat Safiyyah to her house at night, two men of Ansar passed 
by them on the way. The Holy Prophet stopped them and said: “The 
woman with me is my wife Safiyyah." They said: ‘Glory be to Allah! 
O Messenger of Allah, could there be any suspicion about you?" The { 
Hcly Prophet said: “Satan circulates like blood in the human body; I 
was afraid lest he should put an evil thought in your minds.” (Abia 

Da'üd). 
(2) The Holy Prophet did not approve that a man's hand should 
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even touch the body of a non-mahram woman. That is why while 
administering the oath of allegiance, he would take the hand of the men 
into his own hand, but he never adopted this procedure in the case of 
women. Hadrat *Á'ishah has stated that the Holy Prophet never 
touched the body of any other woman. He would administer the oath 
verbally to them; when this was done, he would Say: “You may go, 
your allegiance is complete." (Abū Da'üd). 

(3) He strictly prohibited the woman from proceeding on a journey 
alone without a mahram or in company with a non-mahram. A Tradition 
from Ibn ‘Abbas has been quoted in Bukhari and Muslim saying that 
the Holy Prophet gave a sermon and said: “No man should visit the 
other woman when she is alone unless she has a mchram also present, 
and no woman should travel alone unless accompanied by a mafram." 
A man stood up and said: “My wife is going for Hajj, while I am 
under orders to join a certain expedition." The Holy Prophet said: 
"You may go for Hajj with your wife." Several other Traditions on 
the subject, emanating from Ibn ‘Umar, Abū Saîd Khudri and Aba 
Hurairah, are found in authentic books of Traditions, which concur that 
it is not permissible for a Muslim woman who believes in Allah and the 
Last Day that she should go on a journey without a mahram. There is, 
however, a variation with regard to the duration and the length of the 
journzy. Some Traditions lay down the minimum limit as 12 miles and 
some lay down the duration as one day, a day and night, two days or 
even three days. This variation, however, neither renders the Traditions 
unauthentic nor makes it necessary that we should accept one version as 
legally binding in preference to others. For a plausible explanation for 
the different versions could be that the Holy Prophet gave different 
instructions at different occasions depending on the circumstances and 
merit of each case. For instance, a woman going on a three-day 
journey might have been prohibited from proceeding without a mahram, 
while another going on a day's journey might also have been similarly 
prohibited. Here the real thing is not the different instructions to the 
different people in different situations, but the principle that a woman 
should not go on a journey without a mahram as laid down in the 
Tradition quoted above from Ibn ‘Abbas. 

(4) He not only took practical measures to stop free mixing of the 
sexes together but prohibited it verbally as well. Everyone knows the 
great importance of the congregational and the Friday prayers in Islam. 
The Friday Prayer has been made obligatory by Allah Himself; the 
importance of the congregational prayer can be judged from a Tradition 
of the Holy Prophet, which says: “If a person does not 2 the 
mosque without a genuine reason and offers his prayer at home, it will 
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not be acceptable to Allah.” (Aba Da’ad, lbn Majah, Daraqutni. 
Hakim on the authority of Ibn ‘Abbas). But in spite of this, the Holy 
Prophet exempted the women from compulsory attendance at the ۷ 
Prayer. (Abû Da'üd, Daraqutni, Baihaqi). As for the other congre- 
gational prayers, he made the women's attendance optional, saying: “Do 
not stop them if they want to come to the mosque." Then at the same 
time, he made the clarification that it was better for them to pray in their 
houses than in the mosques. According to Ibn ‘Umar and Abü 
Hurairah, the Holy Prophet said: “Do not prohibit the bondmaids of 
Allah from coming to the mosques of Allah." (Abi Da'üd). Other 
Traditions from Ibn ‘Umar are to the effect: ‘Permit the women to 
come to the mosques at night." (Bukhari, Muslim, Trimizi, Nasa i, Abd 
Da'üd) And: “Do not stop your women-folk from coming to thc 
mosques though their houses are better for them than the mosques. © 
(Ahmad, Abū Da'üd). Umm Humaid Sá'idiyyah states that once she 
said to the Holy Prophet, “O Messenger of Allah, I have a great desire ۰ 
offer my prayer under your leadership." He replied: “Your offern: 

the prayer in your room is better than your offering it in the veranda!. 
and your offering the prayer in your house is better than your offering 
in the neighbouring mosque, and your offering the prayer in the nei 
bouring mosque is better than offering it in the principa! mosque (o1 ۰ 

town)." (Ahmad, Tabarani) A Tradition to the same effect has beer: 
reported from ‘Abdullah bin Mas'üd in Abû Da'üd. According to Hadr- 

Umm Salamah, the Holy Prophet said: ‘‘The best mosques tor wome: 

are the innermost portions of their houses." (Ahmad, Tabarani). But 
when Hadrat ‘A'ishah saw the conditions that prevailed in the time of the 
Umayyads, she said: "If the Holy Prophet had witnessed such conduct 
of the women, he would certainly have stopped their entry into th: 

mosques as was done in the case of the Israelite women." (Bukhari 

Muslim, Abü Da'üd). The Holy Prophet had appointed a separate door 
in his Mosque for the entry of women, and Hadrat ‘Umar in his time had 
given strict orders prohibiting men to use that door. (Abû Da'üd). ıı 
the congregational prayers the women were instructed to stand separately 
behind the men; at the conclusion of the prayer, the Holy Prophet and 
his followers used to remain sitting for a while so that the women could 
leave the mosque before the men. (Ahmad, Bukhari). The Holy Prophet 
would say: ‘The best row for the men is the front row and the worsr 
the last one (nearest to the women's row); and the best row for the women 
is the rearmost row and the worst the front one (just behind the men’s). 
(Muslim, Abū Da'üd, Tirmizî, Nasa’i, Ahmad). The women joined the 
‘Id congregational prayers but they had a separate enclosure from men. 
After the sermon the Holy Prophet used to address them separately. 
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(Abi Da'üd, Bukhari, Muslim). Once outside the Mosque the Holy 
Prophet saw the men and women moving side by side in the crowd. He 
stopped the women and said: "It is not proper for you to walk in the 
middle of the road; walk on the sides." On hearing this the women 
immediately started walking along the walls. (Abū Da'üd). All these 
Commandments clearly show that mixed gatherings of the men and 
women are wholly alien to the temper of Islam. It cannot therefore be 
imagined that Divine Law which disallows the men and women to stand 
side by side for prayers in the sacred houses of Allah, would allow them 
to mix together freely in colleges, offices, clubs and other gatherings. 

(5) He permitted the women to make modest use of the make-ups, 
even instructed them to do so, but strictly forbade its overdoing. Of the 
various types of make-up and decoration that were prevalent among the 
Arab women in those days, he declared the following as accursed and 
destructive of communities: 

(a) To add extra hair to oné’s own artificially with a view to make 
them appear longer and thicker. 

(b) To tattoo various parts of the body and produce artificia: 
moles. 

(c) To pluck hair from the eye-brows to give them a special shape, 
or to pluck hair from the face to give it a cleaner look. 

(d) To rub the teeth to make them sharp, or to produce artificial 
holes in them. 

(e) To rub the face with saffron or other cosmetic to produce an 
artificial complexion. 

These instructions have been reported in Sihah Sittà and in Musnad 
Ahmad on the authority of Hadrat ‘A'ishah, Asma’ bint Abū Bakr, 
Hadrat ‘Abdullah bin Mas'üd, ‘Abdullah bin ‘Umar, ‘Abdullah bin 
‘Abbas and Amir Mu'áwiyah through reliable narrators. 

After having the knowledge of these clear Commandments from 
Allah and His Prophet, a Muslim has only two courses open before him. 
Either he should follow these Commandments practically and purify 
himself, his family life and the society at large of the moral evils for the 
eradication of which Allah and His Prophet have given such detailed 
Commandments, or if due to some weakness he violates one or more of 
these Commandments, he should at least realize that he is committing 
a sin, and regard it as such, and should abstain from labelling it as a 
virtue by misinterpretation. Apart from these alternatives, the people 
who adopt the Western ways of life against the clear injunctions of the 
Qur'àn and Sunnah, and then try their utmost to prove them Islam itself, 
and openly claim that there is no such thing as purdah in Islam, not 
only commit the sin of disobedience but also display ignorance and 
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hypocritical obstinacy. Such an attitude can neither be commended by 
any right thinking person in this world, nor can it merit favour with 
Allah in the Hereafter. But among the Muslims there exists a section of 
modern hypocrites who are so advanced in their hypocrisy that thev 
repudiate the Divine injunctions as false and believe those ways of life 
to be right and based on truth, which they have borrowed from the non- 
Muslim communities. Such people are not Muslims at all, for if they 
still be Muslims, the words ‘Islam’ and *un-Islam' lose all their meaning 
and significance. Had they changed their Islamic names and publicly 
declared their desertion of Islam, we would at least have been convinced 
of their moral courage. But in spite of their wrong attitudes, these 
people continue to pose themselves as Muslim. "There is perhaps no 
meaner class of people in the world. People with such character and 
morality cannot be unexpected to indulge in any forgery, fraud, deception 
or dishonesty. / 

50. The word ayámá is the plural of ayyim which means a single 
person, and is applicable to every man who is without a wife and to 
every woman who is without a husband. 

51. That is, those who show the right attitude in their dealings with 
you and in whom you find the capability of discharging the responsi- 
bilities of married life. The owner whose slave does not show the right 
attitude nor seems to possess the necessary capability and temper to lead 
a reasonably happy married life, has not been required to arrange his 
or her marriage. For in that case he would become the cause of ruining 
another person's life. This condition, however, has not been imposed on 
free persons because in their case the people who promote marriages are 
no more than mere advisers, associates and introducers. The actual 
marriage depends on the mutual willingness of the bride and the bride- 
groom. In the case of a slave, however, the entire responsibility lies on 
the owner, and if he makes the mistake of marrying a poor person with 
an ill-natured, ill-mannered spouse, the responsibility for the consequences 
will be entirely his. 

52. The imperative mood of the verb in “Arrange marriages. . ..the 
right attitude", has led some scholars to assume that it is obligatory to 
arrange such marriages; whereas the nature of the problem indicates that 
it cannot be so. Obviously it cannot be obligatory for somebody to 
arrange the marriage of the other person. Marriage is not a one-sided 
affair; it needs another party also. If it were obligatory, what would be 
the position of the person who is going to be married? Should he 
willingly accept to be married wherever others arrange it? If so, it would 
mean that he or she had absolutely no choice in the matter. And if the one 
has a right to refuse, how are the others going to discharge their responsi- 
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bility? Taking all these aspects into account the majority of the jurists 
have held that the Commandment is not obligatory but recommendatory. 
The intention is that the Muslims should ensure that none in the society 
should remain unmarried. The people of the house, friends and neigh- 
bours, all should take necessary interest in the matter, and where no such 
help is available, the state should make necessary arrangements. 

53. This does not mean that Allah will certainly bestow wealth on 
anybody who marries. The intention is to discourage a calculative 
approach. This instruction is both for the parents of the girl and of the 
boy. The former should not reject a pious and virtuous suitor merely 
because he happens to be poor. Similarly the boy's parents should not 
go on postponing his marriage because he is not yet a full earning member 
or is not yet carning sufficiently. Young men have been advised not to 
go on postponing their marriage unnecessarily waiting for better times. 
Even if the income is not yet sufficient, one should marry with full faith 
in Allah. Very often the marriage itself becomes the cause of improving 
Straitened circumstances. The wife helps to control the family budget. 
or the husband starts to exert himself more to meet the new challenges 
and responsibilities. The wife can also earn to supplement the family 
budget. Then, who knows what the future holds in store for him. Good 
times can change into bad times and bad into good. One should there- 
fore refrain from being too calculative in this regard. 

54. The best commentary on these verses are the Traditions which 
have been reported from the Holy Prophet in this connection. Hadrat 
‘Abdullah bin Mas'üd has related that the Holy Prophet once said: 
*O young men, whoso among you can afford to marry, he should marry, 
because this will be a means of restraining the eyes from casting the evil 
look and of keeping one pure and chaste, and the one who cannot afford, 
should fast, because fasting helps cool down the passions." (Bukhàri, 
Muslim). According to Hadrat Abū Hurairah, the Holy Prophet said: 
“Allah has taken upon Himself to succour three men : (a) the one who 
marries with a view to guarding his chastity, (b) the slave who works to 
earn his freedom, and (c) the one who goes out to fight in the way of 
Allah." (Tirmizî, Nasá'i, Ibn Májah, Ahmad). For further explanation, 
see Sürah An-Nisa : 25. 

.55. Muküátabat as a term means a deed of emancipation between the 
owner and the slave entitling the latter to earn his or her freedom after 
payment of an agreed sum of money in a certain period. This is one of 
the methods laid down in Islam for the slaves to attain their freedom. It 
is not essential that the slave must always pay in cash; he can also earn 
his freedom by rendering some special service to the owner, provided 
that both the parties agree. Once the agreement is signed, the owner is 
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not entitled to put any obstacles in the way of the slave's freedom. He 
will have to provide opportunities to enable him to earn for his emancipa- 
tion and shall have to free him when the agreed amount has been paid in 
time. In the time of Hadrat ‘Umar, a slave entered into such an agree- 
ment with his lady owner, but managed to collect the amount in advance 
of the time limit. When the amount was offered to the lady, she refused 
to accept it on the ground that she would like to have it in monthly and 
yearly instalments. The slave complained to Hadrat ‘Umar who ordered 
that the amount be deposited in the state treasury and the slave be set 
free. The lady was informed that her money lay in the treasury and she 
had the option to take it in a lump sum or in yearly or monthly instal- 
ments. (D&raqufni). 

56. A group of jurists have interpreted the words “execute the deed 
of emancipation with them” to mean that it is obligatory for the owner 
to accept the offer of a slave to earn his emancipation. This is the view 
of ‘Ata’, ‘Amr bin Dinar, Ibn Sirin, Masrüq, Dahhak, ‘Ikrimah, the 
Zahiriyyah and Ibn Jarir Tabari, and Imam Sháfi'i also favoured it in the 
beginning. The other group holds that it is not obligatory but only 
recommendatory and commendable. This group includes jurists like 
Sha'bi, Muqátil bin Hayyan, Hasan Basri, ‘Abdul Rahman bin Zaid, 
Sufyan Thauri, Abt Hanifah and Malik bin Anas and Imam Shafi‘i later 
on also had adopted this view. The first view is supported by two things: 

(a) The imperative mood of the verb in "execute the deed ...." 
suggests that it is a Command from Allah. 

(b) Authentic Traditions contain the incident that when Sirin, father 
of Hadrat Muhammad bin Sirin, the great jurist and traditionalist, made 
a request to his master, Hadrat Anas, for a deed of emancipation, the 
latter refused to accept it. Sirin took the matter before Hadrat ‘Umar, 
who whip in hand turned on Anas, saying: “Allah's Command is that 
you execute the deed." (Bukhari). From this it has been argued that it 
was not a discretionary and personal decision of Hadrat ‘Umar but it 
was taken in the presence of the Companions and none expressed any 
difference of opinion. This therefore should be taken as an authentic 
interpretation of the verse. 

The other group argues that Allah does not merely say : “Execute 
the deed of emancipation with them", but adds: ٠“. . . provided that you 
find some good in them." This condition of finding “some good in them” 
lies entirely on the owner, and there is no fixed standard or means by 
which the question of “finding good in them” be got adjudicated through 
a court. Legal injunctions are never couched in such language. As 
such this injunction can only be regarded as recommendatory and not as 
legally mandatory. As regards the precedent of the case of Sirin, the 


jurists say that there was not one slave who asked for a deed of emanci- 
pation but thousands of them in the time of the Holy Prophet and the 
rightly-guided Caliphs, and a large number of them earned their freedom 
in that way, But apart from Sirin's there is no case where an owner was 
forced by a judicial verdict to execute a deed of emancipation. Accord- 
ingly this uecision of Hadrat ‘Umar cannot be taken as a judicial 
decisivu. All that can be said is that Hadrat ‘Umar, apart from his. 
position of a judge, was like a father to the Muslims and might have used 
his paternal authority in a matter where he could not intervene as a judge. 

57. “Good” implies three things : 

(a) The slave must be capable of garning his emancipation money 
through hard work and labour. The Holy Prophet has said: “Execute 
the deed when you are sure that the slave can earn the required amount 
of money; do not let him go about begging the people for it." (Ibn 
Kathir). 

(b) He should be honest, truthful and reliable for the purposes of 
the agreement, He should make the best of the opportunities and should 
not waste his earnings. 

(c) The owner should make sure that the slave has no immoral 
trends and does not harbour feelings of enmity against Islam or the 
Muslims, nor should there be any apprehension that his freedom might 
prove harmful to the interests of the Muslim society. In other words, he 
should prove to be a loyal and faithful member of the Muslim society 
and not a fifth columnist. It should be noted that such precautions were 
absolutely necessary in the case of the prisoners of war takeu as slaves. 


58. This Command is general and is addressed to the owners, the 
common Muslims and the Islamic government. 

(a) The owneris instructed that he should remit a part of the 
emancipation money. There are traditions to confirm that the Com- 
panions used to remit a sizeable amount of the emancipation money to 
their slaves. Hadrat ‘Ali used to remit a quarter of the amount and 
exhorted others also to do the same. (Ibn Jarir). 

(b) The common Muslim is instructed that he should extend liberal 
help to all such slaves who asked for help in this regard. One of the 
heads of Zakát expenditure as laid down in the Qur'àn is “the ransoming 
of slaves”. (IX :60) In the sight of Allah “freeing of slaves" is a great 
act of virtue. (XC :13). According to a Tradition, a Bedouin came to 
the Holy Prophet and requested him to instruct him what he should do 
to earn Paradise. The Holy Prophet replied: “You have asked about 
the most important thing in a most concise way. You should free the 
slaves and help them to earn their freedom. If you present a head of 
cattle to somebody, present such a one as gives plenty of milk, Treat 
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your relatives kindly even if they treat you unjustly. If you cannot do all 
this, you should feed the poor, give water to the thirsty, exhort the 
people to do good and forbid them to do evil. If you cannot do even 
this, you should restrain your tongue : if you have to speak, speak some- 
thing good, otherwise keep quiet". (Baihaqi). 

(c) The Islamic government is advised to spend a part of the Zakar 
collections on the emancipation of slaves. 

Here it should be noted that slaves in the ancient times were of three 
kinds: (i) Prisoners of war, (ii) Free men who were captured and traded 
as slaves, (iii) Hereditary slaves who did not know when their ancestors 
became slaves and to which of the above categories they originally 

belonged. Before the advent of Islam, Arabia as well as the outside‏ ر 
world abounded in all kinds of slaves. The entire social and economic‏ 
structure of society depended more on slave labour than on servants and‏ 
wage-earners. The first question before Islam was to tackle the problem‏ 
of the hereditary slaves, and secondly, to find a solution to the entire‏ 
problem of slavery for all times to come. In tackling the first problem,‏ 
Islam did not abruptly abrogate the ownership rights in respect of the‏ 
hereditary slaves as it would have completely paralysed the entire social‏ 
and economic system, and involved Arabia in a far more destructive civil‏ 
war than the one fought in America, leaving the problem where it was as‏ 
it is in America, where the Negroes are still facing humiliation and‏ 
disgrace. Islam did not follow any such foolhardy policy of reform.‏ 
Instead it generated a great moral movement for the emancipation of‏ 
Slaves and employed inducements, persuasions, religious injunctions and‏ 
legal enactments to educate and motivate the people to free the slaves‏ 
voluntarily for earning their salvation in the Hereafter, or as expiation of‏ 
their sins as enjoined by Islam, or by accepting monetary compensation.‏ 
To set the pace the Holy Prophet himself freed 63 slaves. One of his‏ 
wives, Hadrat ‘A’ishah, alone freed 67 slaves. The Holy'Prophet's uncle.‏ 
Hadrat ‘Abbas, freed 70 slaves. Among others, Hakim bin Hizám freed‏ 
slaves, ‘Abdullah bin ‘Umar 1,000, Zulka‘la Himyari 8,000, and‏ 100 
‘Abdur Rehmün bin ‘Auf 30,000. The other Companions among whom‏ 
Hadrat Abi Bakr and Hadrat ‘Uthman were prominent aJso set a large‏ 
number of slaves free. The people, in order to win Allah’s favour, not‏ 
only emancipated their own slaves, but also bought them from others and‏ 
then set them free. The result was that in so far as hereditary slaves‏ 
were concerned, almost all of them had been freed even- before the‏ 
righteous Caliphate came to an end.‏ 

As for the future, Islam completely prohibited free men from being 
kidnapped and traded as slaves. As for the prisoners of war, it was 
permitted (not commanded) that they might be kept as slaves so long as 
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ing my wife. By God, I have made a thorough enquiry and 
found nothing wrong with her nor with the man, whose name 
has been linked with the *Slander".? At this Usaid bin 
Hudair (or Sa‘d bin Mu‘&z! according to other traditions) 
stood up and said, ‘O Messenger of Allah, if that person 
belongs to our clan, we will kill him by ourselves, but if he 
belongs to the Khazraj clan, we will kill him if you order us 
to do so.’ Hearing this Sa‘d bin ‘Ub&dah,? chief of the 
Khazraj clan, stood up and said, *You lie! you can never kill 
him. You are saying this just because the person belongs to 
our clan of Khazraj. Had he belonged to your clan, you would 
never have said so. Hadrat Usaid retorted, ‘You are a hypo- 
crite: that is why you are defending a hypocrite.’ At this, 
there was a general turmoil in the mosque, which would 
have developed into a riot, even though the Holy Prophet 
was present there the whole time. But he cooled down their 
anger and came down from the pulpit.” 

The remaining details of the incident will be cited along 
with our commentary on the Text, which honourably absolved 
Hadrat ‘A’ishah from the blame. But here we would only 
want to point out the enormity of the mischief that was 
engineered by ‘Abdullah bin Ubayy: (1) It implied an 
attack on the honour of the Holy Prophet and Hadrat Abû 


1. Most probably the reason why some traditionists have named 
Hadrat Sa‘d bin Muáz in this connection is that Hadrat ‘A’ishah- might 
have simply mentioned the person as the “chief of the Aus clan" and they 
thought it was Sa‘d bin Mu'àz, though he had died before this incident and 
had been succeeded by Hadrat Usaid bin Hudair as the chief of Aus. 


2. Hadrat Sa'd bin "Ub&dah was a righteous and sincere Muslim and 
a devoted follower of the Holy Prophet and was one of those prominent 
persons, who helped spread Islam in Al-Madinah. But in spite of all his, 
virtues, he was strongly prejudiced in his attachment to his own clan. That 
is why he defended ‘Abdullah bin Ubayy only because he belonged to his 
clan. This prejudice clung to him till his death, On the day of the con- 
quest of Makkah, he said, “This is the day of killing in this inviolable 
place." At this the Holy Prophet was much annoyed and took the banner 
back from him. The same was the reason why he alone did not acknowl- 
edge Hadrat Abü Bakr, a Quraish, as Caliph after the death of the Holy 
Prophet although everybody else fyom among the Muhájirs and Ansar took 
the oath of allegiance to him. — 
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Bakr ۹10019. (2) He meant to undermine the high moral 
superiority which was the greatest asset of the Islamic Move- 
ment. (3) He intended to ignite civil war between the 
Muhãjirs and the Ans&r, and between Aus and Khazraj, the 
two clans of the Anşãr. 


Theme and Topics 


This Sürah and vv. 28-73 of Strah Al-Abz&b (of which 
this is the sequel) were sent down to strengthen the moral 
front, which at that time was the main target of the attack, 
vv. 28-73 of Al-Abz&b were sent down concerning the Holy 
Prophet's marriage with Hadrat Zainab, and on the occasion 
of the second attack (the “Slander” about Hadrat ‘A’ishah), 
Sürah An-Nzr was sent down to repair the cracks that had 
appeared in the unity of the Muslim Community. If we 
keep this in view during the study of the two Sürahs, we shall 
understand the wisdom that underlies the Commandments 
about purdah. Allah sent the following instructions to streng- 
then and safeguard the moral front, and to counteract the 
storm of propaganda that was raised on the occasion of the 
marriage of Hazrat Zainab: 

(1) The wives of the Holy Prophet were enjoined to 
remain within their private quarters, to avoid display of 
adornments and to be cautious in their talk with other 
persons (vv. 32, 33). 

(2) The other Muslims were forbidden to enter the 
private rooms of the Holy Prophet and instructed to ask 
whatever they wanted from behind the curtain. (v. 53). 

(3) A line of demarcation was drawn between the mahram 
and the non-mahram relatives. Only the former were allowed 
to enter the private rooms of those wives of the Holy Prophet 
with whom they were so closely related as to prohibit marriage 

with them. (v. 55). 

(4) The Muslims were told that the wives of the Prophet 
were prohibited for them just like their own real mothers; 
therefore every Muslim should regard them with the purest 
ofintentions. (vv. 53, 54). 

(5) The Muslims were warned that they would invite 
the curse and scourge of Allah if they offended the Holy 
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Prophet. Likewise it was a heinous sin to attack the honour 
of or slander any Muslim man or woman. (vv. 57, 58). 

(6) All the Muslim women were enjoined to cover their - 
faces with their sheets if and when they had to go out of their 
houses. (v. 59). 

On the occasion of the second attack, this Sürah was 
sent down to keep purc and strengthen the moral fibre of the 
Muslim society, which had been shaken by the enormity of 
the slander. We give below a summary of the Command- 
ments and instructions in their chronological order so that 
one may understand how the Qur'án makes use of the psycho- 
logical occasion to reform the Community by the adoption of 
legal, moral and social measures. 

(1) Fornication which had already been declared to be a 
social crime (IV: 15, 16) was now made a criminal offence 
and was to be punished with a hundred lashes. 

(2) It was enjoined to boycott the adulterous men and 
women and the Muslims were ferbidden to have any marriage 
relations with them. 

(3) The one, who accused the other of adultery but failed 
to produce four witnesses, was to be punished with eighty lashes. 

(4) The Law of L?'àn was prescribed to decide the charge 
of adultery against his own wife by a husband. ۱ 

(5) The Muslims were enjoined to learn a lesson from 
the incident of the “Slander” about Hadrat ‘A’ishah, as if to 
say, “You should be very cautious in regard to charges o 
adultery against the people of good reputation, and shoulc 
not spread these; nay, you should refute and suppress then 
immediately." In this connection, a general principle was 
enunciated that the proper spouse for a pure man is a pure 
woman, for he cannot pull on with a wicked woman for long, 
and the same is the case with a pure woman, as if to say, 
«When you knew that the Holy Prophet was a pure man, nay, 
the purest of all human beings, how could you believe that 
he had experienced happiness with a wicked woman and 
exalted her as the most beloved of his wives? For it was 
obvious that an adulterous woman could not have been able 
to deceive, with her affected behaviour, a pure man like the 
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Holy Prophet. You ought also to have considered the fact 
that the accuser was a mean person while the accused was a 
pure woman. This should have been enough to convince you 
that the accusation was not worth your consideration; nay, it 
was not even conceivable. 

(6) Those who spread news and evil rumours and pro- 
pagate wickedness in the Muslim Community, deserve punish- 
ment and not encouragement. 

(7) A general principle was laid down that relations in 
the Muslim Community should be based on good faith and 
not on suspicion: everyone should be treated as innocent 
unless he is proved to be guilty and vice versa. 

(8) The people were forbidden to enter the houses of others 
unceremoniously and were instructed to take permission for this. 

(9) Both men and women were instructed to lower their 
gaze and forbidden to cast glances or make eyes at each other. 

(10) Women were enjoined to cover their heads and 
breasts even inside their houses. 

(11) Women were forbidden to appear with make-up 
before other men except their servants or such relatives with 
whom their marriage is prohibited. 

(12) They were enjoined to hide their make-ups when 
they went out of their houses, and even forbidden to put on 
jingling ornaments, while they moved out of their houses. 

.(13) Marriage was encouraged and enjoined even for slaves 
and slave-girls, for unmarried people help spread indecency. 

(14) The institution of slavery was discouraged and 
the owners and other people were enjoined to give financial 
help to the slaves to earn their freedom under the law of 
Mukátabat. 

(15) Prostitution by slave-girls was forbidden in the first 
instance, for prostitution in Arabia was confined to this class 
alone. 'This in fact implied the legal prohibition of pro- 
stitution. 

(16) Sanctity of privacy in home life was enjoined even 
for servants and under-age children including one's own. 
They were enjoined not to enter the private rooms of any 
man or woman without permission, especially in the morning, 
at noon and at night. 
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(17) Old women were given the concession that they 
could set aside their head-covers within their houses. but 
should refrain from display of adornments. Even they were 
told that it was better for them to keep themselves covered 
with head-wrappers. 

(18) The blind, lame, crippled and sick persons were 
allowed to take any article of food from the houses of other 
people without permission, for it was not to be treated like 
theft and cheating, which are cognizable offences. 

(19) On the other hand, the Muslims were encouraged 
to develop mutual relationships by taking their meals together, 
and the nearest relatives and intimate friends were allowed to 
take their meals in each other’s house without any formal in- 
vitation. This was to produce mutual affection and sincere 
relationships between them to counteract any future mischief. 
Side by side with these instructions, clear signs of the Believers 
and the hypocrites were stated to enable every Muslim to dis- 
criminate between the two. At the same time the Community 
was bound together by adopting disciplinary measures in order 
to make it stronger and firmer than it was at the time so as to 
discourage the enemies from creating mischief in it. 

Above all, the most conspicuous thing about this dis- 
course is that it is free from the bitterness which inevitably 
follows such shameful and absurd attacks. Instead of showing 
any wrath at this provocation, the discourse prescribes some 
laws and regulations and enjoins reformative commandments 
and issues wise instructions that were required at the time for 
the education and training of the Community. Incidentally, 
this teaches us how to deal with such provocative mischiefs 
coolly, wisely and gencrously. At the same time, it is a clear 
proof that this is not the word of Prophet Muhammad (Allah’s 
peace and blessings be upon him) but of a Being Who is 
observing all human conditions and affairs from the highest 
level, and guiding mankind without any personal prejudices, 
feelings and leanings. Had this been the word of the Holy 
Prophet, there would have been at least some tinge of natural 
bitterness in spite of his great generosity and forbearance, for 
it is but human that a noble man naturally becomes enraged 
when his own honour is attacked in this mean manner. 
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XXIV 
AN-NUR اتور‎ 


Verses : 64 Revealed at Al-Madinah 


In the name of Allah, the Merciful, the Compassionate 


This is a Sirah which We have sent down and We 
have made it mandatory, and We have sent down clear 
Commandments in it! so that you may learn lessons. 

The woman and the man guilty of fornication, flog 
each one of them with a hundred stripes,? and let not 
any pity for them restrain you in regard to a matter 
prescribed by Allah, if you believe in Allah and the Last 
Day,? and let some of the believers witness the punishment 
inflicted on them. 

A man guilty of adultery (or fornication) shall not 
marry any but the woman guilty of the same or a mushrik 
woman, and none shall marry a woman guilty of adultery (or 
fornication) but the man guilty of the same or a mushrik man; 
such marriages are forbidden to true believers. 

As for those persons who charge chaste women with 
false accusations but do not produce four witnesses, flog 
them with eighty stripes and never accept their evidence 
afterwards, for they themselves are transgressors, except those 
who repent and reform themselves ; Allah is Forgiving and 
Merciful.$ 

As for those who accuse their own wives but have 
no witness except themselves, the evidence of one of them is 
that he shall swear four times by Allah and declare that he is 
true (in his charge). Then the fifth time he shall declare 
that Allah's curse be upon him if he be false (in his charge). 


1. Inallthese sentences the emphasis is on **We", which implies 
that it is Allah Who has revealed this and none else; therefore, “You 
should not treat thesc instructions lightly like the word of an ordinary 
preacher. You should note it well that these have been sent down by 
One Who controls your lives.and destinies and from Whom you can 
never escape even after your death." 
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The second sentence emphasizes that the instructions sent down in 
this Sürah are not of the nature of advice which you may accept or reject 


at will. These are mandatory Commandments which must be obeyed. 
If you are a Believer and a true Muslim you are obliged to act upon 
them. 


The third sentence states that the instructions given in this Sürah are 
free from any ambiguity and are couched in clear and plain words. 
Therefore, you cannot put up the excuse that you could not act upon 
them as you did not understand them. 

This is the ‘Preamble’ of this blessed Message after which the specific 
Commandments follow. The tone of the preamble itself indicates the 
great importance which Allah has attached to the Commandments 
contained in Sürah An-Nür. The preamble of no other Sürah containing 
Commandments is so forceful as this. 


2. There are various legal, moral and historical aspects of this 
problem which need explanation, for if these are not clarified in detail, 
the modern man will find it difficult to understand the Divine Law 
cencerning it. Accordingly, we shall discuss the various aspects of the 
problem below : 

(1) The common meaning of zi/iá which everyone knows is : “Sexual 
intercourse between a man and a woman without the legal relationship 
‘of husband and wife existing between them." There has been complete 
unanimity of view among all the social systems from the earliest times 
to this day that this act is morally wicked, religiously sinful and socially 
evil and objectionable, and there has been no dissenting voice except 
from those stray individuals who have subordinated their moral sense to 
their lust, or who in their misguided notions try to be "original" and 
“philosophical” in their approach. The universal unanimity of view in 
this respect is due to the fact that man by nature abhors zinā. In fact, 
the future of human race and civilization «depends on this that the 
relationship between the husband and wife should be built upon the basis 
of an enduring and everlasting bond of fidelity, which should not only 
be fully recognised in the social life but should also be guaranteed by 
the existing social structure. Without this the human race cannot 
survive. This is because the human child requires years of tender care 
and training for its survival and development and a woman alone cannot 
bear the burden without the cooperation of the man who became the 
cause of the birth of the child. Similarly human civilization itself is the 
product of the corporate life of a man and a woman, their setting up a 
home, bringing up a family, and establishing mutual relationships and 
inter-connections between families. If men and women were to losc 
sight of this essential fact, that is, the establishment of a home and 
raising a family, and were to meet freely just for pleasure and 
lust, the entire structure of human society would crumble. In fact, 
the very foundations on which the structure of human civilization 
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and culture has been built will topple down and the whole basis of the 
concept of a socia] life will disappear. It is for these reasons that free 
mixing of men and women, without any recognised and stable bonds of 
fidelity, is abhorrent to human nature, and it is for this reason that 
in every age zinā has been considered as a moral evil and, in religious 
terminology, a grave sin. Accordingly, the social systems in every age 
recognised and adopted the institution of marriage and also adopted 
preventive measures against adultery or fornication, The forms of the 
measures adopted in this direction have, however, differed under different 
social, cultural and religious systems. This difference has been the result 
of the rcalization of the disastrous effects of adultery (or fornication) in 
varying degrees : some societies have considered it to be more heinous 
than others, and some have conceived it clearly and some others not 
so clearly and confused it with other problems. 


(2) Though adultery (or fornication) has always bcen accepted as 
an evil, opinion has differed as to whether it is legally a punishable offence 
or not, and this is where fslam differs from other religions and systems 
of law. Social systems which have been akin to human nature have 
always considered illicit intercourse between man and woman a serious 
crime and prescribed severe punishments for it. But with the deterioration 
in moral standards, this morality grew weaker and weaker and the 
attitude towards this crime became more and more tolerant. 

The first common lapse in this connection was caused by the invidious 
distinction between fornication and adultery. The former as such was 
taken as an ordinary offence while the latter only was held as a punishable 
crime. 

Zina, as defined under various laws, means "sexual intercourse 
between a man (whether married or bachelor) and a woman, who is not 
the wife of anybody." This definition takes into account the position of 
the woman rather than of the man. If a woma. is without a husband, 
the illicit intercourse with her amounts to fornication irrespective of the 
fact whether the man is married or not. The ancient laws of Egypt, 
Babylon, Assyria and India provided very light punishments for it, 
and the same were adopted by the Greeks and the Romans, which 
finally influenced the Jewish attitude. According to thc Bible, only 
monetary compensation is payable for such an offence. The Command- 
ment on the subject is as follows : 

«And if a man entice a maid that is not betrothed, and lie with her, 

he shall surely endow her to be his wife. If her father utterly refuses 

* to give her unto him, he shall pay money according to the dowry of 

virgins." (Exod. 22 : 16, 17) 

The same Commandment is repeated in different words in Deutero- 
nomy, which is as below : 

«If a man finds a damsel that is a virgin, which is not betrothed, 

and lay hold on her, and lie with, and they be found; Then the man 
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that lay with her shall give unto the damsel’s father fifty shekels of 

silver (about fifty-five rupees), and she shall be his wife ; because 

he hath humbled her." (Deut. 22 : 28, 29). 

Under the Jewish law, if a priests daughter acts immorally, she is 
to be sentenced to burning and the man with whom she was alleged to 
have acted immorally was to suffer strangulation. (Everyman’s Talmud, 
pp. 319, 320). 

To judge the extent to which this conception resembles that of the 
Hindus, it will be worthwhile to compare it with the laws of Manu. 
According to him, *Anybody who commits illicit intercourse with an 
unmarried girl of his own-caste with her consent does not deserve any 
punishment. If the father of the girl is willing, the man should compensate 
him and marry the girl. But if the girl happens to belong to a higher 
caste and the man belongs to a lower caste, the girl should be turned out 
from,her parents’ house and the limbs of the man should be cut off." 
(Adhiai 8. Ashlok 365, 366). This punishment may be changed into 
burning him alive, if the girl happens to be a Brahman. (Ashlok 377). 

Under all these laws, illicit intercourse with a married woman only was 
the real and major crime. The deciding factor for treating it as a crime was 
not the illicit relationship between the man and the woman but the likeli- 
hood of an awkward situation under which a child might have to be reared 
up by a man (the real husband of the woman), who was not its father. 
It was therefore not the act of zind itself but the danger of the mixing up 
of progenies and the problem of rearing up somebody clse's child at the 
expense of another anda possibility of its inheriting his property, that 
was the real basis of treating it as a crime and holding both the man 
and the woman as criminals. Under the Egyptian law, the man was to 
receive a severe beating with sticks and the nose of the woman was to be 
cut off. Similar punishments existed in Babylon, Assyria and Iran. 
According to the Hindus, the woman was to be thrown to the dogs to be 
torn apart and the man was to be put on a hot iron bed with fire all 
around him to burn him alive. At first the Greek and the Roman laws 
gave a man the right to kill his wife if he found her involved in adultery. 
He had also the option to demand monetary compensation. Inthe first 
century B.C. Augustus Caesar enacted that half the property of the man 
should be confiscated and he should be exiled. In case of the woman, 
half her dowry should be written off and one-third of her assets confi- 
scated, and she should also be sent out to a distant part of the country. 
Constantine changed this law and imposed death penalty both for the 
man and for the woman. In the times of Leo and Marcian, this punish- 
ment was changed to imprisonment for life. Justinian further reduced 
the punishment and ordered that the woman should be flogged with 
Stripes and sent to a monastery and the husband should be given the 
right to take her out within two years if he liked, otherwise she was to 
remain there for ever. 
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Under the} Jewish law, the orders for illicit intercourse with a 
married woman are as under : 

“And whosoever lieth carnally with a woman, that is a bondmaid, 

betrothed to an husband, and not at all redeemed, nor freedom given 


her, she shall be scourged; they shall not be put to death, because 
she was not free." (Leviticus 19 : 20). 


“And the man that cómmitteth adultery with another man's wife, 
even he that committeth adultery with his neighbour's wife, the 
adulterer and the adulteress shall surely be put to death." (Leviticus 
20 : 10). 
“Ifa man be found lying with a woman married to an husband, then 
they shall both of them die, both the man that lay with the woman, 
and the woman: so shalt thou put away evil from Israel." 
(Deuteronomy 22 : 22). 
“If a damsel that is a virgin be betrothed unto an husband and a 
man find her in the city, and lie with her; Then ye shall bring them 
both out unto the gate of that city, and ye shall stone them with 
stones that they die ; the damsel, because she cried not, being in the 
city, and the man, because he had humbled his neighbóur's wife : so 
thou shalt put away evil from among you. But if a man find a 
betrothed damsel in the field, and the man force her, and lie with 
her : then the man only that lay with her shall die: But unto the 
damsel thou shalt do nothing ; there is in the damsel no sin worthy 
of death: for as when a man riseth against his neighbour, and 
slayeth him, even so is this matter.” (Deuteronomy 22 : 23-26). 
However, long before the advent of Christ, the Jewish. jurists and 
scholars, the rich and the poor, had practically ceased to observe these 
laws. Though it was written in the Old Testament, and it’was considered 
as a Divine Commandment, nobody was inclined to apply it practically; 
in the entire Jewish history, there is not a single instance where this 
commandment was ever enforced. When Jesus Christ embarked upon 
his prophetic mission, and invited the people to the eternal truth, the 
learned Jews, seeing that there was no way to stop the tide, brought a 
woman guilty of adultery belore him and asked him to decide her case. 
(John 8 : 1-11). Their object was to create a dilemma for Christ and to 
tempt and embarrass him. If he decided in favour of any punishment 
other than stoning, they would vilify him saying, “Here comes a strange 
Prophet who has changed the Divine Law for the sake of worldly 
considerations." And if he were to give the verdict of stoning, this would, 
on the one hand, bring him in direct clash with the Roman law, and on 
the other, give them the opportunity to tell the people, *Look! Will you 
believe in a Prophet who will expose you to all the severities of the 
Torah?" But Jesus turned the tables on them with one sentence, saying : 
“He that is without sin among you, let him first cast a stone at her." 
This put the jurists to shame and they departed one by one in humiliation, 
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and the moral degeneration of the learned in law was totally exposed. 
When the woman was left alone, Jesus admonished her and after her 
repentance let her go. Jesus did this because he was neither a judge of 
any court competent to decide the case, nor any evidence had been 
produced against her, nor was there any government to enforce the 
Divine Law. 

On the basis of this incident and some miscellaneous sayings of Jesus 
on different occasions, the Christians formed an utterly erroneous 
conception about the crime of zind. According to them, illicit intercourse 
between an unmarried man and an unmarried woman is a sin but not a 
punishable offence. But if either of them (or both) is married, adultery 
is treated as a crime. It isso not because of the illicit intercourse as 
such but because of the vow of fidelity taken by each of them before the 
priest at the altar. Nevertheless, there is no punishment even for this, 
except that the wife has the right to sue her adulterous husband and claim 
separation for having violated the vow of fidelity. On the other side, 
the husband of the adulterous woman can also sue his wife for separation 
and can also claim compensation from the man who had illicit intercourse 
with his wife. This is the punishment in the Christian law for adultery. 
The irony is that even this punishment is a double-edged sword, because 
a woman, though entitled to separation from her husband by: proving 
his infidelity and getting rid of him. cannot remarry under the Christian 
law. Similarly the husband who sues his wife for infidelity can obtain 
judicial separation, but cannot remarry. Both the man and the woman 
who accuse each other of infidelity in a Christian court, will be deprived 
of the right of remarriage for the rest of their lives. 

The Western laws of the modern tlmes, which have also been adopted 
by the Muslims in various countries, are based on such conceptions. 
According to them, zird may be an evil, and an immoral. and sinful 
thing, but it is not a crime. It becomes a crime only wren illicit inter- 
course is committed without the consent of the other party. As for 
adultery by a married man, this only provides a cause for complaint to 
his wife who may, if she likes, prove it and get a divorce. Similarly in 
the case of an adulteress, her husband can lodge a complaint against her 
and also against the man with whom adultery was committed and can 
sue both of them to claim divorce from the woman and monetary com- 
pensation from the man. 

(3) The Islamic Law, in contrast to all these conceptions, holds 8 
as a punishable crime and its committal by the married person enhances 
the guilt all the more. This is not so because of the violation of the oath 
of fidelity taken by the man or the woman nor because of the encroach- 
ment on the conjugal rights of the other, but because the criminal 
resorted to an unlawful method when tl:ere existed a lawful method for 
satisfying his sex desires. The Islamic Law views zind as an act which, 
if allowed to be indulged in freely, will strike at the very roots of both 
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human race and human civilization. 1n the interest of the preservation 
of the human race and the stability of human civilization, it is imperative 
that relationship between man and woman should be regulated only 
through lawful and reliable means. And it is not possible to restrain 
this relationship if opportunities for free mixing of the sexes are allowed 
to exist, for it cannot be expected from a man or a woman to be prepared 
to bear the onerous responsibilities of the family life if he or she has the 
opportunities for the gratification of the sex desires without this. For in 
that case it will be as meaningless as buying a ticket for a railway journey 
when people can travel without a ticket as well, A ticket is essential 
only when travelling without a ticket is declared to be an offence. ۶ 
somebody is found travelling without a ticket because he cannot afford to 
buy it, he is a criminal though in a lesser degree. But if a rich man resorts 
to this, his guilt becomes all the more serious. 


(4) Islam docs not rely on punitive law alone for saving humanity 
from the menace of zinā. It employs both reformatory and prohibitory 
measures on a large scale. It has provided legal punishment only as a 
last resort. Islam does not want that the people should go on committing 
this crime and getting flogged with stripes day and night. Its real aim 
is that the people should not commit this crime at all and there should 
be no occasion to resort to the extreme punishment. For this purpose 
Islam first of all purifies man: it imbues him with the fear of All- 
Powerful and All-Knowing Allah: it inculcates in him the sense of 
accountability for his actions in the Hereafter from which even death 
cannot release him. It fills him with obligation of obedience to Divine 
Law which is sure to lollow true Faith. Then, it repeatedly warns him 
that zinā and unchastity are heinous crimes, which Allah will call to 
account with a severe reckoning. This theme occurs again and again in 
the Qur'an. Moreover, Islam provides all possible facilities for a man to 
marry. If he is not satisfied with one wife, he is allowed to take up to 
four. If the husband and the wife cannot pull on amicably, there are 
provisions lor separation. In case of a dispute between the two, provi- 
sion exists for reconciliation through the intervention of the members of 
the family and failing that through the judicial courts so that they should 
either reconcile or separate and then remarry wherever they like. All 
this has been explained in Sürahs Al-Baqarah, An-Nisà and At-Talaq. 
In this Sürah too, it is not considered good and right to remain unmarried 
and a clear Commandment has been given that marriages should be 
arranged between unmarried persons and even slaves (men and women) 
should not be allowed to remain unmarried. Then Islam puts an end 
to all those factors which allure a man to zinā or provide occasions for 
it. A year before the punishment for zinā was prescribed, women were 
commanded (in Sirah Al-Ahzab) to cover themselves with sheets and 
lower their head-covers over their faces when going out of their houses. 
The wives of the Holy Prophet (Allah's peace be upon him), who were 
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a model for every Muslim family, were ordered to restrict themselves to 
their houses with decorum and dignity and not to display their charms 
and adornments. Moreover, they were required to communicate with 
men from behind the curtain if there be any need for that. This was 
a model which was followed by ail the believing women who considered 
the Prophet's wives and daughters patterns of virtue and not the immo- 
dest women of the age of ‘ignorance’. Similarly, the free mixing of the 
men and women was discouraged before it was declared as a criminal 
offence and women were prohibited from going out openly in make-ups. 

After adopting such measures zinā was declared to be a punishable 
offence and spreading of indecency in any way was also prohibited. 
Prostitution was legally banned and severe punishment was prescribed 
for charging men and women with adultery and propagating it without 
proof. Men were enjoined to restrain their gaze so that unrestricted 
` feasting of eyes should not lead to lust for beauty and further on to 
illicitlove. At the same time women were also enjoined to differentiate 
between mahram and non-mahram relatives.! This enables one to under- 
stand the entire scheme of reform, a constituent part of which is the 
prescribed punishment for zinā. This extreme punishment is for those 
incorrigible persons who persist in resorting to the illegal course for the 
gratification of their sex desires in spite of all the measures adopted to 
reform the individual and society. They certainly deserve to be flogged. 
Punishment of a wicked person serves as a psychological deterrent for 
those who have similar tendencies. This punishment is not merely a 
punishment for, the criminal but is a declaration of the policy that the 
Islamic society has no room for debauchery and people cannot be 
allowed to live lives of indulgence and pleasures without restraint. If 
one tries to understand the Islamic scheme of reform from this point of 
view, one will realize that not a single part of the law can either be 
dispensed with or amended. Only a fool who assumes the role of a self- 
styled reformer, without understanding this Divine Law, will ever think 
of changing it, or a mischievous person, who deliberately wants to alter 
the very object of the social order designed by Allah, will try to tamper 
with it. 

(5) Zina was declared a culpable act in the third year of Hijrah, 
but it was not a “legal” crime at that time; as such the police and the 
courts were not competent to initiate legal proceedings. It was con- 
sidered as, a socjal crime against the institution of family. Accordingly 
the members of the family themselves were competent to punish the 
accused. The Commandment at that time was that if four men should 
bear witness to having seen a man and a woman committing zinā, both 
the culprits should get a beating and the woman should be imprisoned 


1. Mahram relatives are those between whom marriage is not permissible under 
the Islamic Law, e.g. father and daughter, uncle and niece, nephew and aunt, and so 
on. Non-müahram are those between whom marriage is permissible, e.g. cousins, etc. 
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in the house. But at the same time there was a suggestion that this 
Commandment would apply till further orders and that the real law was 
yet to follow. (Scc IY: 15). Afler about two to three years the present 
Commandment was revealed which cancelled the previous Command- 
ment and declared zind to be a cognizable offence. 


(6) The punishment prescribed in this verse (2) is for sexual inter- 
course between unmarried persons; it does not apply to illicit intercourse 
after marriage, which is a much graver offence under the Islamic Law. 
This thing is implied in verses 15 and 25 of An-Nisà (IV) that the 
punishment being prescribed is for the unmarried offenders : 


“If any of your women are guilty of indecency, call four witnesses 
from among yourselves to testify this. If they give evidence and 
prove the guilt, then confine them to their houses until death comes 
to them, or Allah opens some other way out for them.” (IV: 15). 

“Whoso cannot afford to marry free Muslim women, he should 
marry one of the Muslim slave-girls in your possession; Allah has 
full knowledge of your Faith. You all belong to one and the same 
Community; therefore you may marry them with the permission 
of their guardians and give them their dowries so that they may 
live a decent hfe in wedlock and not in licentiousness nor may have 
secret illicit relations. Thenif they are guilty of indecency, after 
they have been fortified by wedlock, they shall be given half the 
punishment prescribed for free women." (IV: 25). 


Verse 15 held out a hope that Allah would open some other way : 
out for those adulterous women who were to be imprisoned according 
to the Commandment contained in it. Thus, the Commandment in 
verse 2 of this Surah is the same which was promised in IV: 15. Then 
in IV: 25 the punishment for a married slave-gir] guilty of adultery has 
been prescribed. The word muhsanát has been used twice in the same 
verse in the same context and one will have to concede that it has been 
used in the same sense at both the places. Now let us consider the 
sentence: ‘Whoso cannot afford to marry free Muslim women 
(muhsanát)...." Obviously a muksanah cannot mean a married woman; 
it can only mean an unmarried woman of a free family. Then at the 
end of the verse it has been enjoined that if a slave woman commits 
adultery after her marriage, she should be given half the punishment 
prescribed for a free unmarried woman. The context clearly indicates 
that in this sentence the word ۲ has the same meaning as in the 
first sentence, i.e. an unmarried woman, who enjoys the protection of a 
free family. Thus it is concluded from these two verses of An-Nisa that 
the Commandment contained in this verse of 4n-Nür is the same that 
was promised in v. 15 of An-Nisà and it prescribes punishment for 


sexual intercourse between unmarried persons. (Also see E. N. 46 of 
An-Nis&). 
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(7) As regards the punishment for adultery after marriage, the 
Quran does not mention it, but it has been prescribed in the Traditions. 
We learn from many authentic Traditions that not only did the 
Holy Prophet prescribe: the punishment of stoning to death for it 
verbally but also enforced it practically in several cases. Then after him 
his successors not only enforced this punishment during their caliphates 
but also declared repeatedly that this was the legal punishment. The 
Companions and their followers were unanimous on this point and there 
is not a single saying of anyone to suggest that anybody doubted the 
authenticity of this law during that period. After them the jurists 
of all ages and countries have been unanimous that this is the legal 
punishment prescribed by the Sunnah, for there have been so many 
strong and continuous proofs of its authenticity that no scholar 
can refute them. In the entire history of the Muslims nobody ever denied 
this except the Kharijites and some Mu'tazilites and even they did not 
deny it on the ground that there was some weakness in the proof of its 
having been enjoined by the Holy Prophet, but because they considered 
it to be “against the Qur'an". This was, however, due to their lack of 

. understanding the Qur'àn. They argued that by using the words 4-- 
züni waz-zünivatu in their general sense the Qur'àn has prescribed a 
punishment of one hundred stripes for this crime. Therefore, according 
to them, the only punishment for adultery (or fornication) prescribed in 
the Quràn was this, and to prescribe a different punishment for the 
married persons who committed adultery would be against the Divine 
Law. But they forgot that the explanation of the Qur’anic verses by the 
Holy Prophet carries the same weight and authority in law as the words 
of the Quran itself, provided that the explanation is proved to be from 
the Holy Prophet. The Qur'àn has used 4As-sáriqu was-süriqatu in 
similar general terms and prescribed the punishment of amputation of 
hands for the thief, both male and female. Now if this Commandment 
were to be interpreted literally without the limitations authentically 
emanating from the Holy Prophet, the generality of the words used 
would demand that every man or woman, who steals a needle or a plum, 
should be declared to be a thief and his or her hand cut off from the 
shoulder. On the other hand, if a thief, who has stolen a millton rupees, 
declares on his arrest that he has reformed himself and has repented of 
theft, he should be let off in accordance with: “But whoso repents after 
his iniquity and reforms himself, Allah will surely turn towards him with 
His favour." (IV; 39). 

Likewise the Qur'àn forbids marriage only with a foster mother and 
a foster sister. According to their argument, such a ban should not 
apply to a foster daughter. The Qur'àn forbids a person to keep two 
sisters as wives at one and the same time; tFerefore if a person keeps the 
aunt (paternal o1 maternal) and her niece together as wives, he should 
not be charged with violating the Qur’Anic injunction. Again, the Qur'án 
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forbids marriage with a step-daughter only when she has been brought 
up in the house of her step-father; therefore, according to their way of 
reasoning, the absolute prohibition of marriage with a step-daughter 
should be regarded as against the Qur'àn. Similarly the Qur'àn allows 
mortgage only when a man is on a journey and nobody is available to 
prepare the loan documents; therefore if a person is at home and a 
scribe is also available, mortgage should be regarded as un-Qur'ànic. 
Then, the Qur'àn enjoins in general terms: “You should have witnesses 
whenever you buy or sell goods." Therefore, according to them, all 
sales and purchases -taking place in the markets without witnesses 
should be unlawful. 

These few instances should suffice to prove the error in the reasoning 
of those who hold the Commandment of stoning to death as against the 
Quràn. Nobody can deny the position and authority of the Prophet in 
the legal system of Islam. It is he alone who can explain the underlying 
intention of a Divine Command, its procedures and in what cases it will be 
applicable and in what there is another injunction. To deny this position 
and authority of the Prophet is not only against the principles of Islam 
but it also entails innumerable complications in practice. 

(8) There is a difference of opinion among the jurists about the 
legal definition of zinā. According to the Hanafis, it means frontal 
sexual intercourse of a man with a woman who is neither his wife nor 
his bondwoman, nor is there any valid reason to believe that the sexual 
act was committed under the misapprehension that the woman was his 
own wifc or his own bondwoman. According to this definition, sexual 
act with a woman in the rectum, or sodomy, or sex gratification with 
animals, does not constitute zinā. It is confined only to the frontal 
sexual intercourse with a woman without any legal right or any doubt 
thereof. According to the Sh&fitis, zinā means insertion of the male 
sexual organ into the female sexual part, which though forbidden by 
law may be quite natural. According to the Málikis, zinā means the 
entry of the male sexual organ into the frontal sexual part, or in the 
rectum of a woman or man, without legal right or any doubt about it: 
being legal. According to these two definitions, sodomy also will be 
included in zinā. The correct position, however, is that these definitions 
are removed from the common meaning of zinā. The Qur’dn always 
employs words in their ordinary meaning and according to their common 
usage, unless it uses a certain word as a term. In such a case the Qur'án 
itself makes plain the particular sense of the term. In the context in 
which the word zind occurs, there is no indication that it has been 
used in any particular sense. Accordingly the word will have to be 
taken in the sense in which it is commonly understood. It is, therefore. 
confined to an illicit intercourse with a woman in the natural way anc 
does not extend to other forms of sexual gratification. Besides, it is 
well known that there was a difference of opinion about the punishment 
for sodomy among the Companions of the Holy Prophet. Had sodomy 


a 


66 The Meaning of the Qur'án 


been included in zind according to the Islamic terminology, there would 
have been no occasion for such a difference of opinion. 

(9) Penetration of the glans of the penis is a sufficient legal ground 
for punishing the act of zinā. It is not essential that the penetration 
should be full or the sexual intercourse should be complete. On the 
other hand, if there is no penetration of the glans of the penis, mere | 
lying of the couple in the same bed or their caressing each other or 
their being found naked, is not a sufficient ground for declaring them 
to be guilty of zinā ; so much so that the Islamic Law does not bother 
to get the couple medically examined to establish their guilt of illicit | 
sexual intercourse and then to get them punished according to the law. ۱ 
Those who are found in such an indecent condition are offenders and 
punishable according to the circumstances. The competent authority 
to determine the nature of the punishment is either a court or the 
legislature of the Islamic State. If the punishment is to be given in the 
form of flogging with stripes, it should not exceed ten stripes as specified 
in a Tradition : “Except in cases where a specific punishment has been 
prescribed by Allah, none should be flogged with more than ten stripes 
for any offence." (Bukhàri, Muslim, Abü Da'üd). However, if a person 
is not caught red-handed but confesses his guilt himself, he should only 
be admonished to repent. According to a Tradition reported by 
‘Abdullah bin Mas'üd, a man came to the Holy Prophet and said, “I 
did everything with a woman except the sexual intercourse, outside the 
city. Now you may give me any punishment you may deem fit.” 
Hadrat ‘Umar said, “When Allah had concealed it, you also should 
have kept it concealed." The Holy Prophet, however, remained silent 
and the man went away. Then the Holy Prophet called him back and 
recited the following verse to him : 

“Establish s;ldt at the two ends of the day and in early part of 
the night ; indeed virtues remove evils.” (XI : 114) At this a man 
asked, “Does the Commandment apply to him alone?” The Holy 
Prophet replied : “No, it is for all.’ (Muslim, Tirmizi, Abū Da'üd, 
Nasa’). 

Not only this : The Islamic Law does not permit that in cases 
where a man confesses his guilt without specifying his offence, any 
investigation be made to find out what the actual offence was. A man 
came to the Holy Prophet and said, “O Messenger of Allah, I deserve 
the prescribed punishment, so enforce the punishment on me." The 
Holy Prophet did not ask him what punishment he deserved. After 
the man had offered his prayers, he again came and said, “I am guilty : 
please punish me.” The Holy Prophet asked : “Have you not offered 
your prayer with us?" When he replied in the affirmative, the Holy 
Prophet said: “Well Allah has pardoned your sin." (Bukbàári, Muslim, 


Ahmad). 
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(10) The mere fact that a person (man or woman) has committed 
zind, is not enough to declare him guilty of it. For this there are 
certain conditions which must be satisfied. These conditions are 
different for fornication and for adultery. In the case of fornication, 
the offender should be of age and possessing normal common sense. 
If a child or a lunatic is guilty of it he does not incur the punishment 
prescribed for zind. Inthe case of adultery, there are some additional 
conditions which are as under : 

(a) There is unanimity of opinion that the offender must be a free 
person and not a slave. The Qur'àn itself has indicated that a slave 
shall not be stoned to death on the charge of zinā. As has already been 
stated, a slave-girl, if found guilty of adultery after marriage, shall get 
half the punishment prescribed for a free unmarried woman. The jurists 
are agreed that the same Qur'àánic Law will apply to a slave. 

(b) The criminal must be a legally married person. This condi- 
tion has also the unanimous support of all the jurists. According to 
this condition, a man who has had sexual intercourse with a slave-girl, 
or whose marriage was performed in an illegal manner, will not be 
treated as married and shall not be stoned to death but will be flogged 
with stripes if he commits zind. 

(c) Such a person should not only have been legally married but 
must have had sexual intercourse with his wife after marriage. The 
mere ceremony of marriage does not entitle a man or a woman to be 
regarded as a mushin or a muhsanah and be stoned to death in case of 
zinā. Most of the jurists are agreed on this condition. However, 
Imam Abû Hanifah and Imam Muhammad have added 2 supple- 
mentary condition to the effect that a man or a woman will be treated 
as married only when he or she is a free person and is of age and 
possesses norma] common sense at the time of marriage and sexual 
intercourse. According to this supplementary condition, if a man is 
married to a slave-girl, or to a minor or mad girl, and even has had 
sexual intercourse with her, he will not be punishable by stoning to 
death if found guilty of zinā. The same applies to the case of a woman 
who may have had intercourse with a slave or a mad or immature 
husband. She will not be stoned to death if found guilty of zinā. This 
is a very reasonable addition by these two far-sighted scholars. 

(d) The criminal should be a Muslim. But Imam Shafiti, Imam 
Abû Yûsuf and Imam Ahmad have disputed this. According to them, 
even if a non-Muslim married person, who is a protege of the Islamic 
State, is found guilty of zind, he will be stoned to death. But Imam Abi 
Hanifah and Imam Malik have concurred that the punishment of ston- 
ing to death for adultery after marriage, applies only to the Muslims. 
The most weighty argument advanced in this connection is that a man, 
who is to be given the extreme punishment of stoning to death, should 
be the one who, in spite of enjoying the complete state of issdn does not 


68 The Meaning of the Qur' dn 


refrain from committing adultery. The Arabic word iks4n means 
“moral fortification,” which has three essential components. First, the 
man should be a believer in Allah and in the accountability after death 
and should owe allegiance to Divine Law. Second, he should be a free 
member of society and not a slave of somebody, which might hinder him 
from satisfying his desires in a lawful manner, and his helplessness and 
indigence should make him commit a sin when there is no family to 
help him in protecting his morality and honour. Third, he should be 
married and should have the means of statisfying his sex desires law- 
fully. Where these three components exist, the moral fortification would 
be complete and anybody who breaks through these three fortifications 
for the sake of illicit sex gratification, would really deserve the extreme 
penalty of being stoned to death. But in a case where the very first 
and foremost component of belief in Allah, in the Hereafter and in 
Divine Law, does not exist, the fortification is not complete, and 
accordingly, the gravity of the guilt is not such as to entail the extreme 
punishment. This is supported by a Tradition related by Ibn ‘Umar 
and cited by Ishaq bin Rahaviah in his Musnad and Daraqutni in his 
Sunan : “Whoever is guilty of shirk, he is not muhsan (morally forti- 
fied)”. There is, however, a difference of opinion whether Ibn ‘Umar 
has quoted this as a saying of the Holy Prophet or as his own verdict. 
In spite of this lacuna, the principle is very strong and sound in its 
theme. 

It will not be correct to counteract the above argument by a deduc- 
tion from the case brought by the Jews to the Holy Prophet in which 
he ordered the stoning of a person guilty of zing. This is because all 
the authentic reports about the case show that it was not the Islamic 
Law of the land which was applied, but the punishment was awarded 
on the basis of the Jewish personal law itself. According to a Tradition 
cited by both Bukhari and Muslim, when this case was brought before 
the Holy Prophet, he asked : “What is the punishment for this offence 
in your Torah?" When it was confirmed that the Torah prescribed 
stoning, the Holy Prophet said : “I pass the same judgment as has been 
prescribed in the Torah."  Accorcing to another Tradition, at the time 
of the judgment the Holy Prophet remarked : “O Allah, I am the first 
man .۔‎ revive Thy Commandment which they (the Jews) had rendered 
null and void." (Muslim, Abû Da'üd, Ahmad). 

(11) In order to hold a person guilty of zinā as punishable, it is 
necessary to prove that he committed the act of his own free will. If a 
person is forced to commit the act under compulsion or pressure, he or 
she is neither an offender nor liable to any punishment, This is not only 
based on the general principle of the Shari‘ah that a person cannot be 
held responsible for acts done under compulsion, but this is also in 
accordance with the Qur'ànic Law. In the subsequent verses of this 
Sürah the Qur'án proclaims pardon for those women who are forced 
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into prostitution. It has also been made clear in the various Traditions 
that in a case of rape only the man was punished and the woman, who 
had been violated, was let off. According to a Tradition cited by 
Tirmizi and Abü Da'üd, a woman went out in darkness for prayers, 
when on the way she was overpowered by a man and raped. She raised 
a hue and cry and the adulterer was caught red-handed and stoned to 
death by the order of the Holy Prophet, but the woman was let off. 
According to a Tradition in Bukhari, a man raped a girl during the 
Caliphate of Hadrat ‘Umar, who had the man flogged with stripes and 
let the girl off. It is clear from these instances that there is unanimity of 
opinion about the law in regard to the case of a woman raped or forced 
into prostitution. However, there is a difference of opinion in respect 
of the man who commits the act under compulsion and coercion. Imam 
Abū Yüsüf, Imam Muhammad, Imam Shafi‘i and Imám Hasan bin Sàlih 
express the opinion that the man too, who is forced to commit zinā, 
under pressure, will be pardoned. Imàm Zufar is of the opinion that he 
will not be let off because the act of zind could not have been performed 
unless the male organ was fully excited, which means that his own lust 
and sex desire had urged him to commit the act. Imam Abū Hanifah 
says that if the act is done under coercion, of the go vernment or any of 
its officials, the man will not be punished because when the government 
itself compels a man to commit it, it has no right to punish him. But 
if somebody else compels him to it, the adulterer will be punished 
because he could not have committed this without his own desire for it, 
as sexual lust cannot be aroused by coercion. Of the three opinions, 
the first one is convincing. This is because even if erection of the male 
organ is a proof of the sexual urge of the man, it is not necessarily a 
proof of his willing participation in the act. Suppose, for example, 
that a tyrant imprisons a simple God-fearing man and puts a beautiful 
young voman stripped naked in the same cell and does not want to 
release nim until he commits zinā and the tyrant brings four witnesses 
to prove it in the court, it will not be justice to stone them to death or 
flog them with stripes in utter disregard of the circumstances. This is 
because there is a probability that circumstances may be created whereby 
sexual desire may overpower a man even though he may not be a willing 
partner. Supposing a man were imprisoned and not given anything to 
drink except wine ; then if he drinks it, will he be punished simply 
because not a single drop of wine cculd have gone down his throat if he 
did not intend it, even though he was forced by the circumstances to 
drink it? For in order to establish a guilt, mere existence of intention 
is not enough, but it is also necessary to see that the person was in a 
position to exercise his free will. Therefore, ifa person is placed in 
such circumstances that he is compelled to commit a crime, he will not 
be a real culprit in some cases, and in some his offence will be very light. 

(12) The Islamic Law does not confer on anybody the authority 
except the government to sit in judgment against the man or the woman 
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accused of zind and none except an Islamic court has the authority to 
punish them. There is a complete consensus of all the jurists that in 
verse 2 the Commandment, “flog them with stripes", is not addressed to 
the common people but to the officials and judges of an Islamic govern- 
ment. There is, however, a difference of opinion whether the owner 
of a slave is competent to punish him or not. According to the Hanafi 
scholars, he is not, but according to the Shafitis he is. The Malikis 
hold that the owner has no right to cut the hand in case of theft, but in 
case of zinā, calumny and drinking of wine, he can enforce the prescrib- 
ed punishments. 

(13) Under the Islamic Law the punishment for zind is a part of the 
law of theland. Accordingly it will apply to all people in the Islamic 
State whether they are Muslims or non-Muslims. Probably none of the 
jurists except Imam Malik has differed with this opinion. As regards the 
opinion of Imam Abü Hanifah that a non-Muslim guilty of zinā should 
not be stoned to death, it is not based on the reason that a non-Muslim 
is not a complete muhsin, which is one of the conditions of stoning for 
zinā, for this condition is not satisfied unless one is a Muslim. On the 
other hand, Imam Malik says that a non-Muslim should not be stoned to 
death because the Commandment is a part of the Muslim personal law 
and the addressees are the Muslims and not the non-Muslims. As for 
the foreigner who has entered an Islamic State with due permission and is 
found guilty of zinā, he should also be stoned according to Imam Shafi‘i 
and Imam Abū Yûsuf, but according to Imam Abū Hanifah and Imam 
Muhammad he cannot be given the prescribed punishment. 

(14) The Islamic Law does not make it obligatory that a person must 
confess his guilt of zind, or those who have knowledge of it must inform 
the authorities about it. But in case his guilt comes to the notice of the 
authorities, there is then no room for pardoning the guilt. This is based 
on a Tradition of the Holy Prophet : *If any of you is guilty of any 
immorality, he should better ramain hidden under the curtain of Allah, 
but if he discloses it to us, we shall certainly enforce the Law of Allah on 
him." According to a Tradition of Abi Da'üd, when Ma’iz bin Malik 
Aslami eommitted the crime of zinā, he, on the advice of Hazzal bin 
Nu'aim, went before the Holy Prophet and confessed his guilt. The Holy 
Prophet ordered that he should be stoned to dcath, but at the same time 
he said to Hazzal : “Would that you had kept the matter hidden : this 
would have been better for you." In another Tradition cited in Abi 
Da'üd and Nasà', tke Holy Prophet said : “You should yourselve: 
pardon the crimes wh'ch merit prescribed punishments because when ; 
crime which calls for such a punishment comes to my notice, it will be 
come obligatory on me to award the punishment." 

(15) Under the Islamic Law zind is not a compoundable crime. Thi 
is based on a Tradition which has been cited in almost all tke collection 
of Hadith. A boy who was working as a labourer in a certain house 
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committed zind with the wife of his employer. The father of the boy 
gave 100 goats and one slave-girl to the man and made a compromise 
with him. But when the case came before the Holy Prophet, ke said 
“The goats and the slave-girl are yours and they are returned to you.” 
Then he awarded the prescribed punishment to both tke guilty ones. 
This shows that the crime of zindis not compoundable and that under 
the Islamic Law, an outraged chastity cannot be compensated in terms 
of money. This shameless conception of monetary compensation for 
outraged modesty is a part of Western laws only. 

(16) The Islamic government shall not take action against anybody 
for zind unless it is fully proved. If the guilt is not proved, the authorities 
cannot pass orders for punishment even if they have the knowledge of the 
crime through many other sources. There was a woman in Al-Madinah 
who openly practised prostitution according to Traditions cited in Bukhari 
and Ibn Maàjah, but in spite of this no punishment was given to her as 
there was no proof of zinā against her; so much so that the Holy Prophet 
once uttered the following words about her : 

"If I were to stone anybody to death without a proof, I would have 
certainly got this woman stonzd.” 


(17) The first possible proof of zind is that proper evidence should be 
established against the criminal. The important components of the 
law are : 

(a) The Quran explicitly ordains that there should at least be four 
eye-witnesses to prove the guilt. This has been stated in An-Nis& (IV) : 
15, and in this Sürah An-Nür too, it has been reiterated twice (vv. 4, 
13). A judge is not authorized to decide the case on the basis of his 
own knowledge even if he has seen with his own eyes the couple com- 
mitting the crime. 

(b) The witnesses should be reliable according to the Islamic Law of 
Evidence, which requires that they should not have been proved to be 
false witnesses on any previous occasion : they should not be dishonest, 
they should not be previous convicts, and there should be no proof of 
their having any personal grudge against the accused, etc. In short, no 
one can be stoned nor flogged with stripes on the basis of unreliable 
evidence. 

(c) The witnesses should give evidence to the effect that they saw the 
man and the woman in the actual state of intercourse, i.e. the union was 
complete such as a piston in a cylinder, and a rope in a well. 

(d) The witnesses should be unanimous in regard to the time, the 
place and the persons committing the crime. Any difference in these 
basic things will nullify their testimony. 

These conditions amply indicate that the Islamic Law does not intend 
to punish people as a matter of course. It inflicts severe punishment 
only when, in spite of all the measures to reform and eradicate the evil, 
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there still exists a shameless couple in the Islamic society who-commits the 
crime in a way as to be witnessed by as many as four men. 

(18) There is a difference of opinion as to whether pregnancy by 
itself in a free woman, when she has no known husband, or in a slave- 
girl, when she has no known master, is a sufficient circumstantial evidence 
for the establishment of the crime of zind. According to Hadrat ‘Umar, 
this is a sufficient evidence, and the Málikis have adopted it. But the 
majority of the jurists are of the opinion that mere pregnancy is not a 
sufficient ground for stoning or flogging anybody with a hundred stripes. 
It is imperative that such a serious punishment should be based either on 
the evidence or on the confession of guilt, One of the basic principles of 
the Islamic Law is that the benefit of doubt should go to the accused. 
This is supported by a Tradition of the Holy Prophet : *Avoid punish- 
ments wherever you find scope for it." (Ibn Màjah). In another Tradition, 
he said : “Try to avoid punishing the Muslims wherever possible and if 
there is a way for an accused to escape punishment, let him off. An 
error of judgment in letting off an accused is better than in punishing 
him." (Tirmizi) According to this principle, the existence of pregnancy 
is not a definite proof of zind, however strong it may be for doubt. For 
there is a possibility that in one out of a million cases the semen of a man 
may enter the womb of a woman somehow or other without any sexual 
intercourse and make her pregnant. Even such a slight possibility of 
doubt should be enough to spare the accused of the horrible punishment 
for zind. 

(19) There is also a difference of opinion as to whether the witnesses 
will be punished for falsely accusing a person in case their evidence differs 
from one another, or if they are not able to prove the guilt. According to 
a section of the jurists they will be regarded as gázif (one who makes a 
false accusation as a slanderer) and will be punished with 80 stripes 
each. Others say that they should not be punished because they 
came as witnesses and not as plaintiffs; Moreover, if the witnesses 
are to be punished like this, nobody will come forward as a witness in 
cases involving zinā. This is because in that case no one will volunteer 
to appear as a witness at the risk of punishment, for nobody can be 
certain that all the four witnesses will be unanimous in their evidence. 
We consider this second opinion as more rational, for the benefit of 
doubt should also accrue to the witnesses as it ‘does to the accused. 
Therefore, if lapse in their testimony cannot result in the extreme punish- 
ment to the accused, it should also not result in any punishment to the 
witnesses branding them as false witnesses, unless of course, their false- 
hoodis clearly proved. In support of the first opinion, two strong 
arguments are offered : 


First, the Qur'áàn holds false accusation about zinā as a punishable 
offence, But this argument is incorrect because the Qur'àn makes a 
distinction between the gaázif (the slanderer) and the shahid (one who 
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appears in a court as an eyewitness). An eyewitness cannot be Branded 
as a slanderer merely because the court did not hold his evidence as a 
sufficient proof of the crime. 

The second argument is based on the case of Mughirah bin Shu‘bah, 
in which Hadrat ‘Umar punished Abii Bakrah and the other two eye- 
witnesses on the charge of false accusation. A critical study of the entire 
case shows that this precedent is not applicable to every case where the 
crime is not proved by proper evidence. 

The facts of the case are that Mughirah bin Shu'bah, the Governor 

of Basrah, did not have good relations with Abü Bakrah, whose house was 
opposite to his house across the same street. One day the windows of the 
two houses were opened by a sirong current of wind. When Abū Bakrah 
got up to close his window, he saw through the opposite window across 
the street Mughirah in a state of actual sexual intercourse. He asked 
three of his friends (Nàf'i bin Kaladah, Ziad and Shibl bin Ma‘bad) who 
were also sitting with him to stand up and witness what Mughirah was 
loing. The friends asked him. who was the woman. Abu Bakrah said 
that she was Umm Jamil. The next day a complaint to this effect was 
sent to Hadrat ‘Umar, who immediately suspended Mughirah and 
appointed Abü Musa Ash‘ari as Governor of Basrah. Mughirah along 
with the witnesses was called to Al-Madinah. When they were asked about 
the case, Abū Bakrah said tha: they had seen Mughirah actually commit- 
ting sexual intercourse with Umm Jamil, but Ziad said that the woman was 
not clearly visible and that he could not say definitely whether it was Umm 
Jamil or not. During the cross examination, Mughirah proved that they 
could not have seen the woman distinctly from the place where they were 
standing. He also proved that there was a close resemblance between 
his wife and Umm Jamil. Besides this, circumstantial evidence also showed 
‘that during the Caliphate of Hadrat ‘Umar, the governor of a province 
could not have committed this crime in his official residence, especially 
when his wife was also living with him. Thus the supposition of Aba 
Bakrah and his companions that Mughirah was having sexual intercourse 
with Umm Jamil, instead of his own wife, was nothing but a mis-placed 
suspicion. It was for this reason that Hadrat ‘Umar not only acquitted 
the accused but also punished Abū Bakrah, Nãf‘i and Shibl as slanderers. 
It is obvious that this isolated decision was based on the specific circumst- 
ances of the case and not on the principle that the witnesses must be 
punished when they are not able to prove the charge by their evidence. 
(For details of this case, see Ahkám al-Qur`ān, Ibn al-‘Arabi, Vol. II, 
pp. 88, 89). 

(20) Besides the evidence, the other thing by which the offence of 
zind can be established, is the confession of the accused himself. This 
confession must be in clear and plain words and the guilty one must 
confess that he committed zinā with a woman who was unlawful for him. 
He should also admit that the act of zinā was complete in every respect. 
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The court must satisfy itself that the guilty person is confessing his guilt 
voluntarily without any external pressure and that, at the time of confes- 
sion, he is in his right senses. Some jurists hold that one confession is not 
enough and that the guilty one must make four separate confessions. This 
is the view of Imam Abû Hanifah, Imam Ahmad, Ibn Abi Laila, Ishaq 
bin Rahaviah and Hasan bin Salih. But according to Imam Malik, Imam 
Shafi'i, ‘Uthman al-Batti, only one confession is enough. In cases where 
the conviction is based on the confession of the guilty person himself 
without the support of any other proof, the infliction of punishment 
should be suspended if during the course of punishment the guilty one 
retracts his confession. It does not matter even if it is quite evident that 
he is retracting his confession in order to escape the torture of punishment. 
This entire law is based on the precedents which havc been cited in the 
Traditions in the various cases of zind. 

The most important case is that of Mà'iz bin Málik Aslami, which 
has been related by a large number of reporters on the authority of many 
Companions of the Holy Prophet (Allah’s peace be upon him) and 
almost all books of Traditions contain details with regard to it. 27 
was an orphan boy from the clan of Aslam who had been brought up 
by Hazzàl bin Nu'aim. He committed zind with a freed slave-girl. 
Hazzàl said to him, “Go to the Holy Prophét and inform bim of your 
sin; may be he prays for your forgiveness.”  Má'iz went before the 
Holy Prophet in the Mosque and said, “I have committed zinā ; please 
purify me.” The Holy Prophet turned his face away from him and said, 
*Woe be to you, go back and pray to Allah for forgiveness." But th 
boy again appeared before the Holy Prophet and said the same thing 
and the Holy Prophet again turned his face away. The boy then repeat- 
ed his offence for the third time and the Holy Prophet again turned his 
face away.  Hadrat Abi Bakr warned the boy that if he confessed the 
crime for the fourth time, the Holy Prophet would get him stoned. But 
the boy persisted and repeated the same thing again. At this the Holy 
Prophet turned to him and said : *You might have only kissed or 
embraced or caressed her, or you might have looked at her with lust (and 
you thought it was an act of zind)." The boy said, *No." The Holy 
Prophet asked, “Did you lie with her in the same bed?’ . The boy replied 
in the affirmative. The Holy Prophet again asked : “Did you have sexual 
intercourse with her?" The boy again replied in the affirmative. The Holy 
Prophet then inquired in the most explicit Arabic expression specifically 
used for this act. Such a naked expression had never before been heard 
nor was ever heard afterwards from him. Had it not been the question 
of the life of an individual, the Holy Prophet would never have uttered 
such words. But the boy again replied in the affirmative to this explicit 
question. The Holy Prophet then asked : “Did you commit the act in 
such a manner that your male organ disappeared in her female part ?" 
The boy answered, “Yes.” Again he was asked whether the act was as 
complete as is a piston in a cylinder and ã rope in a well, The boy again 
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answered in the affirmative. Again he was asked whether he really 
understood what zind meant, and the boy said, **Yes, I have committed 
the same act with her illegitimately which a husband commits legitimately 
with his wife." The Holy Prophet asked: “Are you married?” He said, 
*Yes". Again the Holy Prophet asked whether he had taken any wine. 
He said, “No”, and one of the Companions smelt his mouth and confirm- 
ed that he had not. After this the Holy Prophet inquired of his neighbours 
whether he was suffering from insanity. They replied that he had not 
exhibited any sign of insanity. Then the Holy Prophet said to Hazzāl : 
“Had you kept it secret, it would have been better for you." Then he 
ordered Mà'iz to be stoned to death and he was stoned to death outside 
the city. When they began to throw stones at him, Má'iz tried to escape, 
and said, “O people, take me back to the Holy Prophet. The people of 
my clan deluded me, assuring that the Holy Prophet would not condemn 
me to death." But they did not let him escape. Afterwards when this 
incident was reported to the Holy Prophet, he said : “Why did you not 
let him off? Had you brought him to me, he might have repented and 
Allah might have accepted his repentance." 

The second incident is of Ghamidiyyah, who was a woman from 
the clan of Ghamid, a branch of Juhainah tribe. She also confessed four 
times that she had committed zind and had become pregnant as a result 
thereof. At her first confession, the Holy Prophet said: “Woe be to 
you, go back and ask forgiveness of Allah and repent." But she said, 
“O Messenger of Allah, do you want to put me off like Mā'iz? I am pre- 
gnant as a result of zina.” As there existed pregnancy along with the 
confession, the Holy Prophet did not cross examine her in detail as he did 
in the case of MA'iz. He said to her, “Well, if you do not accept my 
counsel, go back and come to me after the birth of the child." After 
delivery had taken place, she came along with the child and ۹210, ۵ 
purify me now." The Holy Prophet said: “Go and suckle your child, and 
come to me after the suckling is over." She again came after the 
weaning of the child and brought a piece of b-ead with her. She fed the 
child with the piece of bread before the Holy Prophet and said, “O Mes- 
senger of Allah, now the child has beeu weaned and has started taking 
bread." At this the Holy Prophet entrusted the child to a person to bring 
it up and ordered the stoning of the woman. 

In both these cases, four confessions have clearly been mentioned. 
According to a Tradition, cited by Buraidah in Abü Da'üd, the Compan- 
ions of the Holy Prophet, in general, held the opinion that if Má'iz and 
Ghamidiyyah had not confessed their guilt four times, they would not 
have been stoned to death. In the third incident of this nature (which 
has been mentioned in para 15 above), the only words used therein, as 
contained in other Traditions, were : “Go and inquire from his wife about 
this. If she confesses her guilt, stone her to death." "There is no mention 
of four confessions here and it is on the basis of this that some jurists 
have argued that only one confession is enough. 
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(21) The three cases mentioned above clearly show that a guilty 
person, who confesses his sin, will not be questioned about the other 
person with whom he or she committed zind. This is because in that 
case two persons shall have to be punished instead of one. The Islamic 
Law is not anxious to punish people. But if the guilty person names the 
other party to the crime, then that party will be interrogated and also 
punished in case of confession. But if the other party denies it, only the 
person confessing the guilt, will be punished. However, there is a difference 
of opinion among the jurists as to whether such a person will be punished 
for zinā or for false accusation. According to Imam Malik and Imam 
Shafi’i, he will be awarded the prescribed punishment for zinā, because he 
has confessed that crime alone. According to ص158‎ Abū Hanifah and 
Imam Auza‘i, he shall be convicted as a false accuser, because the denial 
of the other party has made his crime of zinā doubtful but his guilt of 
false accusation stands proved anyhow. According to Imam Muhammad 
and it is supported by a saying of Imam Shafi'i also, he will be punished 
fur zind as well as for slander. This is because he has confessed the 
guilt of zind himself and has not been able to prove his accusation against 
the other party. A similar case was brought before the Holy Prophet. 
A Tradition to this effect cited in Musnad Ahmad and in Abi Da'üd by 
Sahl bin Sa'd contains these words : “A per^^^ confessed before the Holy 
Prophet that he had committed zind with such and such a woman." The 
Holy-Prophet inquired of the woman but she deniedit. Then he gave him 
the prescribed punishment but forgave the woman. This Tradition, how- 
ever, does not specify the punishment that was awarded. In another 
Tradition cited in Abū Da'üd and Nas&’i from Ibn ‘Abbas, it has been 
stated that on the man’s confession the Holy Prophet gave him the pre- 
scribed punishment for zinā. But when the woman denied it, the man was 
flogged with stripes for making a false accusation. But this Tradition is 
weak as regards its links, because one of its reporters, Qasim bin Fayyàz, is 
not considered as reliable by many scholars of Traditions. Moreover, this 
Tradition appears to be opposed to reason because it cannot be expected 
of the Holy Prophet that he would first punish the man for zind and then 
make an inquiry from the woman. Common sense and justice, which the 
Holy Prophet could not have overlooked, demanded that his case should 
not have been decided before making an inquiry from the woman. This is 
supported by a Tradition cited by Sahl bin Sa'd. Therefore, the second 
Tradition cannot be considered as reliable. 

(22) There is a difference of opinion among the jurists as to what 
punishment should be given to the person who has been proved guilty of 
zinā. The various opinions in this regard are as under : 


Punishment for married persons guilty of zina : 

(a) According to Imam Ahmad, Da'üd Zahiri and Ishaq bin Rahaviah 
they shall be flogged with 100 stripes and then stoned to death. 

(b) All other jurists are unanimous that they shall be stoned to 
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death ; stoning to death and flogging will not be combined together. 
Punishment for unmarried persons : 


(a) According to Imam Ahmad, Im4m Shafi'i, Da'üd Zãhiri, Sufyan 
Thauri, Ibn Abi Laila and Hasan bin Salih, the punishment is flogging 
with 100 stripes and exile for one year both for the man and the woman. 

(b) According to Imam Malik and Imam Auzà'i, the man shou!d be 
flogged with 100 stripes and exiled for one year, while the womán should 
only be flogged with 100 stripes. (According to these jurists, “exile” 
means that the guilty one should be banished from his own habitation and 
sent to such a distant place where one has to shorten one's prayer. But 
according to Zaid bin ‘Ali and Imam Ja‘far Sadiq, imprisonment also 
serves the purpose of exile.) 

(c) Imam Abû Hanifah and his disciples—Imam Abū Yüsuf, Imam 
Zufar and Imam Muhammad—are of the opinion that the “kadd” (pre- 
scribed punishment) for zind in such cases is only 100 stripes both for the 
man and for the woman. Any additional punishment, such as exile or 
imprisonment, is not “hadd”? but ta'zir (discretionary punishment). If 
the judge feels that the guilty man is of immoral character, or that the 
illicit relations of the guilty ones are.too intimate, he may exile or imprsion 
them as the occasion may demand. The difference between hadd and ta‘zir 
is tbat Aadd is a specific punishment which must be inflicted provided 
that the guilt has been proved according to the conditions laid down in 
the Shari‘ah, whereas ta‘zir is a punishment which has not been specified 
by the Shari‘ah with regard to its nature and gravity, but is determined 
by the court in accordance with the circums.ances of the case. 

Ali the above different opinions have been based on various Tradi. 
tions of the Holy Prophet, which are given below : 

According to a Tradition related by ‘Ubadah bin Sàmit and cited by 
Muslim, Aba Da'üd, Ibn Májah, Tirmizi and Imam Ahmad, the. Holy 
Prophet said : *Take it from me. Take it from me. Allah has prescribed 
the method for dealing with women guilty of zind. An unmarried man 
committing zind with an unmarried woman should get 100 stripes and 
one year's exile. The married man committing zinā with a married 
woman, should get 100 stripes and stoning to death." Though this 
Tradition is technically correct according to its authentic links, we learn 
from a large number of correct Traditions that it was neither acted upon 
during the time of the Holy Prophet nor during the rightly-guided Cali- 
phate nor any jurist ever gave any verdict strictly in accordance with it. 

According to a Tradition from Abû Hurairah and Zaid bin Khalid 
Juhani, which has been cited by Bukhari, Muslim, Abü Da'üd, Tirmizi, 
Nasa’i, Ibn Májah and Ahmad, a case was brought by two Beduins 
before the Holy Prophet. One of them said, “My son, who worked as a 
labourer in the house of this man, got involved with his wife. I 
compromised with him by giving him 100 goats and one slave-girl, but I 
have been told by the scholars that this is against the Book of Allah, 
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Please decide the case between us according to the Book of Allah," The 
second man also said the same thing and asked for the decision according 
tothe Divine Book. The Holy Prophet said : “I will decide according 
to the Divine Book. You should take back your goats and the slave-girl. 
Your son shall get 100 stripes and a year's exile." Then the Holy Prophet 
said to a man from the clan of Aslam : “O Unais, go to this man's wife 
and inquire from her about this. If she confesses her guilt, stone her to 
death." 'The woman confessed the guilt and was stoned to death. It 
should be noted that in this Tradition there is no mention of flogging the 
married woman before stoning her to death, whereas the unmarried man, 
guilty of zind with a married woman, was punished with flogging and 
exile. 

Besides this, the accounts of the cases of Ma’iz and Ghamidiyyah, 
which have been cited in the various books of Traditions, do not mention 
anywhere t*et the Holy Prophet ordered flogging of the guilty person 
before stoning him or her to death. 

There is no Tradition in any book of Traditions to the effect that the 
Holy Prophet, in any case, combined flogging with stoning to death. In 
all the cases of zinā by married persons, he awarded the punishmenttof 
stoning to death only. l 

In his well-known address, cited by Bukhari, Muslim, Tirmizi and 
۱298 1 on the authority of various reporters, Hadrat ‘Umar declared 
most emphatically that the-punishment for zind after marriage is stoning to 
death. Imàm Ahmad also has cited various Traditions regarding this 
but in none of these there is ány mention of flogging before stoning to 
death. 

From among the rightly-guided Caliphs Hadrat ‘Ali alone combined 
flogging with stoning to death in one case. Imam Ahmad and ۲ 
have cited this case on the authority of ‘Amir Sha‘bi that a woman named 
Shuraha confessed being pregnant as a result of illicit intercourse. Hadrat 
‘Ali got her flogged on Thursday and stoned to death on Friday, saying, 
“We flogged her according to the Book of Allah and stoned her to death 
in accordance with the Sunnah of the Prophet." There is no other case 
than this in which both the punishments were combined during the 
rightly-guided Caliphate. 

According to a Tradition cited in Abû Da'üd and Nasa'i on the 
authority of Jabir bin ‘Abdullah, a man committed zind and the Holy 
Prophet awarded him the punishment of flogging. Afterwards when it 
came to be known that he was a married man, he ordered that he should 
be stoned to death. Besides this, we have already cited several other 
Traditions showing that the Holy Prophet awarded the punishment of 
flogging only to the unmarried persons guilty of zínd. For instance, the 
man who raped a woman while she was going out for prayers, and the 
man who confessed his crime of zind but the woman did not, were given 
the punishment of flogging. 
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As regards “exile”, the authority may use its own discretion. Hadrat 
‘Umar exiled Rabi‘ah bin Umayyah bin Khalf on a charge of drinking 
and he fled and joined the Romans. At this Hadrat ‘Umar said that in 
future he would not exile a man and a woman guilty of zind, because he 
feared that there was a risk of mischief in it. (Ahkdm al-Qur'dn Al- 
Jass4s, Vol. III, p. 315). 

In the light of these traditions and case. as a whole, it becomes quite 
plain that the view of Imam Abû Hanifah and his disciples is correct : 
the punishment for.a married man or woman for ziná is stoning to death 
alone while the punishment for unmarried persons is 100 stripes only. 
Flogging and stoning to death were never combined from the time of the 
Holy Prophet up to the Caliphate of Hadrat ‘Uthm4n. As for combining 
flogging and exile, it was practised on some occasions while on others it 
was not. This clearly establishes the correctness of the way of Imam Aba 
Hanifah. 

(23) The first reference to the nature of flogging with stripes is implied 
in the word fajlidü of the Qur’dn itself. The word jald is derived from jild, 
which means *'skin". Accordingly all lexicographers and commentators 
have taken it to mean that flogging should be carried out in such a way 
that its effect should be confined to the skin only and should not reach 
the flesh under it. The flogging that causes deep wounds into the flesh 
or tears it up into pieces is against the Qur'àn. 

The whip or the cane used for the purpose of flogging should be 
medium in all respects : it should neither be thick and hard nor thin and 
soft. According toa Tradition cited by Imam Malik in Mu’atfd, the 
Holy Prophet asked for a whip for flogging but as it had worn out owing 
to long use, he said : “Bring a harder one.” Then a new whip was 
brought which was very hard because of lack of use. The Holy Prophet 
said : “Get me one between these two." Accordingly a whip was brought 
which had been used in riding and with it he gave the flogging. A similar 
tradition has also been cited by Abû ‘Uthman an-Nahdi about Hadrat 
‘Umar that he always used a medium whip. (Afkàám al-Qur'án, Al-Jass&s, 
Vol. III, p. 322). A whip with knots or one having two or three prongs 
is also prohibited. 

Flogging should also be of average intensity. Hadrat ‘Umar used to 
instruct the flogger, "Strike in such a way that your armpit should not 
become visible during flogging,” i.e., Do not stretch your arm fully to 
strike with full force. (Akam al-Qur'dn, Ibn al-‘Arabi, Vol. II, p. 84, and 
Akkām al- Qur'dn, al-Jaşşaş, Vol. III, p. 322). All the jurists are agreed 
that : 

(8) the stripe should not be such as may cause a wound ; 

(b) the flogging should not be confined to one and the same place 
but should be spread over the whole body ; 

(c) the face and the private parts, and, according to the Hanafis, 
the head also should be spared but all other parts should get some 
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flogging. Hadrat ‘Ali once said to the flogger, “Let every part of the 
body get its due share except the face and the private parts." According 
to another tradition, he said, “Save the head and the private parts only." 
(Abkém al-Qur’én, Al-Jaggüs, Vol. III, p. 321). The Holy Prophet has 
said: “When anyone of you is flogging, he should not strike on the 
face." (Abd Da'üd). s 

While flogging, a man should be made to stand and a woman to 
sit. In the time of Imam Abû Hanifah, QaziIbn Ab! Laila of Küfah 
got a woman flogged while she was standing. The Imam took a strong 
objection to it and openly declared it to be a wrong thing. Incidentally, 
this also throws light on Imam Abd Hanifah’s stand with regard to the 
law of the contempt of court. At the time of flogging, the woman 
should be in her full dress: her clothes should rather be tied down on 
her so that no part of her body might be exposed; her thick clothes only 
will be taken off; but in regard to a man, there is some difference of 
opinion. According to some jurists, he will be allowed to remain in his 
pyjamas only, and according to some others, the shirt will not be taken 
off. Hadrat Abû ‘Ubaidah bin al-Jarrah sentenced a person guilty of 
zind to be flogged. The man said, “This sinful body should get a severe 
flogging.” Then he started taking off his shirt, but Abû ‘Ubaidah said, 
“Do not let him take off his shirt." (Akk@m al-Qur’én, Al-Jassis, 
Vol. IH, p. 322). During the time of Hadrat ‘Ali, a man was flogged while 
he was wrapped in a sheet of cloth. 

Flogging is prohibited in severe cold and in severe heat. In winter 
it should be done when it is hot and in summer when it is cool. 

It is also not permissible to tie down a person at the time of flogging 
unless he tries to run away. According to ‘Abdullah bin Mas‘dd, it is 
not permissible in the Islamic Community to flog anybody after stripping 
him naked or after tying him on a tripod. 

Jurists have permitted that at least twenty'stripes may be given daily 
but it is better to inflict full punishment at one and the same time. 

Flogging should not be entrusted to uncouth, uncultured executioners, 
but it should be done by men of deep insight who understand how the 
flogging should be carried out in order to meet the requirements of the 
Shari'ah. Ibn Qayyim has cited in Zád al-Ma'4d that the Holy Prophet 
employed the services of such pious and respectable people as ‘Ali, 
Zubair, Miqdad bin ‘Amr, Muhammad bin Maslamah, ‘Asim bin Thabit 
and Dahak bin Sufyan for this purpose. (Vol. I, pp. 44, 45) 

If the guilty person is suffering from some disease and there is no 
hope of his recovery or is too old, it is enough to strike him once with & 
branch of 100 twigs, or with a broom of 100 twigs in order to meet the 
requirements of the law. During the time of the Holy Prophet, an old 
man, who was suffering from some disease, was found guilty of zind and 
the Holy Prophet awarded him the same kind of punishment. (Ahmad, 
Abû Da'üd, Nasa'1, Ibn M&jah). In the case of a pregnant woman, the 
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flogging will be postponed till the delivery and the complete discharge of 
blood after childbirth. But if she is to be stoned to death, the punish- 
ment will not be given till the child has been weaned. 

If zind is proved by evidence, the flogging will be initiated by the 
witnesses themselves. If the punishment is based on confession, the 
judge himself will initiate the punishment. This is to make the witnesses 
and the judge realize the seriousness of the matter. In the case of 
Shuráha, when Hadrat ‘Ait decided to stone her to death, he said, “Had 
there been any witness to this crime, he should have initiated the stoning, 
but as she is being punished on the basis of confession, I will initiate it 
myself." According to the Hanafis, this procedure is essential but 
according to the Sháfi'is, it is not essential; it is, however, preferable 
according to all jurists. 

After examining the above details of the law af flogging, just consider 
the audacity of those who hold this punishment as barbarous. This 
accusation becomes all the more ridiculous when the same people aliow & 
harsher punishment in their jails. According to the existing law, no: 
only the court but an ordinary superintendent of the jail also is authorized 
to award a punishment of 30 stripes to a prisoner for disobedience o: 
insolence, and this flogging is carried out by a specialist who kcep: 
himself ready and fit by regular practice and the canes are we.tec 
beforehand so that they may cut through the body like a knife. ؛×ط'‎ 
convict is stripped off his clothes and nothing but a thin cloth wet ^: 
with tincture of iodine is left to cover his private parts. Then he ist * 
down to a tripod to prevent him from making any movement et tl 
flogging and the flogger comes running from a distance and strike" in 
with full force. Every time the same part (buttocks) is struck so uard 
that the flesh flies out like minced meat and often the bones become 
bare. Often it so happens that even the strongest man does not stand 
30 canes and becomes unconscious and it takes a long time before his 
wounds are healed. It is an irony that those people, who are themselves 
enforcing this ‘civilized’ punishment in jails today, have the cheek to call 
the punishment enjoined by Islam as “barbarous”. Then the horrible 
tortures which are inflicted by their police not only on proved criminals 
but on suspects, especially those suspected of criminal crimes, are well 
known to everyoen. 

(24) After a convict has been stoned to death, he (or she) will te 
treated like any other Muslim: his (or heri body will be washed and 
shrouded: funeral prayer will be said in the tslamic way, and he (or she) 
will be buried with due respect in a Muslim graveyard. Prayers for his 
forgiveness: will be onered and it will be improper for anyone to talk ill 
of him. According to Jabir bin ‘Abdullah Ansari, as cited in Bukhari, 
when Má'iz bin Milik was stoned to death, the Holy Prophet said good 
words about him and himself led his funeral prayer. A Tradition from 
Buraidab, as ‘cited in Muslim, states that the Holy Prophet said: “Pray 
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for the forgiveness of Má'iz bin Málik: he has offered such a repentance 
that if it were to be distributed over a whole community, it would suffice 
for the forgiveness of all its people." In the same Tradition it has been 
mentioned that when Ghamidiyyah died due to stoning, her funeral 
prayer was led by the Holy Prophet. When Khalid bin Walid talked 
ill of her, the Holy Prophet said: “Khalid, hold your tongue! I swear 
by Him Who controls my life that her repentance was such that even if 
a cruel tax-collector had offered such a repentance, he would have been 
forgiven.” According to Abū Hurairah, as cited in Abū Da'üd, after the 
stoning of Mã'iz one day when the Holy Prophet was walking along, he 
heard two men talking ill of Ma'iz. When he had gone a few paces 
further, he saw the dead body of a donkey. He stopped there and asked 
the two men: “Come on and eat something out of it." They said, 
“O Prophet of Allah, who can eat a dead donkey?" The Holy Prophet 
replied: “Talking ill of your own brother was much worse than eating a 
dead donkey." 

According to a Tradition from ‘Imran bin Husain cited in Muslim, 
when the funeral prayer of Ghámidiyyah was about to be offered, Hadrat 
‘Umar said to the Holy Prophet, “Are we going to offer funeral prayer 
for this adulteress?" The. Holy Prophet said: “She has offered such a 
repentance that if it were to be distributed over the whole of the 
population of Al-Madinah, it would suffice for their forgiveness." 
According to another Tradition from Abü Hurairah, cited in Bukhari, 
when a man was being punished for drinking, somebody said, “May God 
defame him!" The Holy Prophet said: *Do not utter such words and thus 
help Satan against him." In Abū Da'üd there is an addition to this, 
according to which the Holy Prophet said: “Pray like this: ‘O Allah, 
pardon him and show mercy to him’.” 

This is the true spirit of punishment in Islam. Islam does not 
punish even the biggest criminal with vindictiveness but with the intention 
to reform him. That is why after the punishment, mercy and compassion 
are shown towards him. In contrast to this, the modern civilization 
adopts a very mean attitude towards those who are killed by the state 
military or police and whose death is upheld by a judicial inquiry. It is 
not tolerated that even sombody may carry his dead body to the 
graveyard or utter a good word about him. In the face of this behaviour, 
they have the *'moral courage" (a euphemism for impudence) to preach 
tolerance to the world. 

(25) As regards the law of punishment concerning zind with 
prohibited relations, see E.N. 33 of An-Nisa (IV), and for the punishment 
of sodomy see E.N.'s 64-68 of A‘araf (VII). As regards the committal of 
this heinous act with animals, some jurists treat it as zind and hold that 
the guilty parson d2s2rves the p:eszribzd punishment of this crime. But 
Imam Abû Hanifah, Imam Yasuf, Imam Muhammad, Imam Zufar, 
Imam Malik and Imim Shàáfri hold that it is not zinā, and therefore, 
the offender should be given the discretionary punishment and not the 
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prescribed punishment. We have already stated that the discretionary 
punishment has been left to the judge, or if necessary the state legislature 
can devise some appropriate form of punishment for it. 

3. The first thing that deserves attention in this verse is that 
the criminal law is being termed as the “Way of Allah’. This shows 
that the “Way of Allah” does not merely consist in Sa/át, Fasting, Hajj 
and payment of Zakdt dues, but the law of the land is also a part of the 
"Way of Allah". The establishment of the “Way” does not mean the 
establishment of Salát alone but it also includes the establishment of the 
Divine Law and the system of law based on it. If these things are not 
established, the mere establishment of the system of Sala: will be regarded 
as partial implementation of the “Way”. But when instead of this an 
un-Islamic system of law is adopted, it amounts to the total rejection of 
the Divine Way itself. 

The second thing which deserves attention is the warning from Allah 
that no feeling of compassion or pity should restrain you from inflicting 
the prescribed punishment on the guilty person. The same thing has 
been further elaborated by the Holy Prophet in the following Tradition: 

“On the Day of Judgment, a judge who had reduced the punishment 
by one stripe in a certain case, will be called to account. He will be 
asked: ‘Why did you do so?’ He will say, ‘It was out of pity for your 
people. Allah will say: ‘Well, it means you were more compassionate 
towards those people than Myself.’ Then it will be ordered: ‘Take him 
to Hell.’ Another judge, who had enhanced the punishment by one 
stripe will be brought forth. He will be asked: ‘Why did you do so?’ 
He will say, ‘It was done to serve as a deterrent for others.’ Allah will 
say: ‘Well, it means you were wiser than I with regard to them.’ It will 
be ordered: ‘Take him to Hell.’ (Tafsir Kabir, Vol. VI, p. 225) 

The above applies to the case when reduction or enhancement in the 
punishment was the result of compassion or some other factor. But if 
the quantum of punishments were to be changed according to the status 
of the culprit, it would constitute the worst type of crime. According to 
a Tradition related by Hadrat ‘A’ishah, the Holy Prophet (Allah’s peace 
be upon him) said in an address: “The communities before you perished 
because whenever anyone from among their aristocrats committed a theft, 
he was forgiven but whenever an ordinary man committed the same 
offence, he was awarded the prescribed punishment." According to 
another Tradition, the Holy Prophet said: “The enforcement of one 
prescribed punishment is more beneficial to the people than 40 days of 
rainfall." (Nasá'i, Ibn Màjah) 

Some commentators have interpreted this verse to mean that the 
culprit should neither be forgiven after his guilt has been proved nor his 
punishment reduced. He must be flogged with 100 stripes. Some others 
have taken it to mean that the flogging should not be so light that ۳ 
culprit may not feel its effect at all, The verse covers both the abo 
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interpretations and, in fact. both are plausible. It also means that the 
one guilty of fornication should get the same punishment which has been 
prescribed by Allah and no other type of punishment. It is a sin to 
inflict any other type of punishment instead of flogging even for the sake 
of compassion or pity. But if any other type of punishment is inflicted 
on the ground that flogging with stripes is a barbarous type of 
punishment, it amounts to 'kufr', which should never be tolerated even 
for a moment by a true Believer. To believe in the Divinity of Allah 
and then to call Him a barbarian, suits only those who are the meanest 
of hypocrites. 

4, The punishment should be awarded publicly so that, on the one 
hand, the guilty one may feel disgraced and, on the other, it may serve as 
a deterrent for the other people. This throws light on the concept of 
punishment in Islam. In verse 38 of ۸۱-5 102۲ (V), in connection with 
the punishment of theft, it was said : 

«...it is the recompense for what they have earned, and an exemp- 

lary punishment from Allah." 

And now here it is being enjoined that the adulterer should be given 
the punishment publicly. This shows that in Islamic Law punishment is 
awarded to meet three purposes : 

(a) To inflict pain on the criminal for the excesses he committed 
against the other person or society, 

(b) To stop him from repeating the crime, 

(c) To serve as a deterrent for others, so that the people having evil 
inclinations in society may be deterred and dare not commit such crimes 
again. 

Another advantage of awarding the punishment publicly is that the 
officials concerned should not be able to reduce or enhance the punish- 
ment at will while executing it. 

5. That is, only an adulterous woman is a fit match for an 
adulterous man who has not repented, or an idolatrous woman. No 
believing, virtuous woman can be a match for him. It is forbidden for the 
Believers that they should give their daughters in marriage to such wicked 
people knowing them to be so. Similarly the fit match for adulterous 
women (who have not repented) can only be adulterous or idolatrous 
men; they are not fit for any righteous Believer. It is forbidden for the 
Believers that they should marry women who are known to possess 
immoral character. This thing applies to those men and women who 
persist in their evil ways, and not to those who repent and reform them- 
selves, for after repentance and reformation they will no longer be 
regarded as “adulterous.” 

According to Imàm, Ahmad bin Hanbal, the prohibition of marriage 
with an adulterous man implies that such a marriage, if contracted, will 
have no legal effect. But this view is not correct. Prohibition does not 
' have any legal implications. It cannot mean that if a person violates 
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this prohibition, the marriage will be void, and the parties concerned will 
be involved in zinā in spite of marriage. For the Holy Prophet has 
stated : *The unlawful does not make the lawful unlawful." (Tabaràni, 
Daraqutni). In other words, an illegal act does not make a legal act also 
illegal. Therefore, if a person commits zinā and then marries, his 
conjugal relations with his spouse cannot be considered as zinā, because 
in that case the other party of the marriage contract who is not immoral, 
will also have to be considered as involved in 2:2. Asa rule, no illegal 
act except open rebellion can cause the one guilty of it to be declared an 
outlaw, so that no act of his can be regarded legal after that. If the verse 
is considered in this light the plain meaning would be this : It is a sin to 
select such persons for marriage as are known to be immoral. The 
Believers should shun them, otherwise they will feel encouraged, whereas 
the Shari‘ah intends to segregate them as the undesirable and con- 
temptible element of society. 

Similarly this verse does not validate the marriage of an adulterous 
Muslim with an idolatrous woman and of an adulterous Muslim woman 
with an idolatrous man. The verse simply means to emphasize the 
act of zind, and declares that the person who commits it being a Muslim, 
makes himself unfit for contracting a marriage in the pure and pious 
Muslim society. He should either approach the immoral people like 
himself for this purpose, or the idolatrous people who do not believe in 
the Divine Law at all. 

The Traditions of the Holy Prophet on this subject are very clear and 
explicit. A Tradition has been cited in Musnad Ahmad and م٦8‎ on 
the authority of ‘Abdullah bin ‘Amr bin ‘As, which says that a woman, 
Umm Mahzol by name, practised prostitution in Madinah. When a 
Muslim asked the Holy Prophet’s permission to marry her, he forbade 
him and recited this verse. According to a Tradition in Tirmizi and Abū 
Da'üd, Marthad bin Abi Marthad, who was a Companion, had had illicit 
relations with ‘Inãq, an immoral woman of Makkah, in the pre-Islamic 
days of ignorance. Later on with a mind to marry her, he came to the 
Holy Prophet for permission. He asked his permission twice, but the 
Holy Prophet did not respond. When he asked for the third time, the 
Holy Prophet recited this verse in response. Besides these, there are 
several other Traditions which have been reported by Hadrat *Abdullah 
bin ‘Umar and ‘Ammar bin YAsir to the same effect. For example, the 
Holy Prophet said : “The man who knows that his wife is. immoral, yet 
he continues to live with her, will not enter Paradise." (Ahmad, Nasa'i 
Abii Da'üd Tiàlisi). The policy followed by Hadrat Abū Bakr avd Hadrat 
‘Umar was this that whenever they found an unmarried couple guilty of 
fornication, they would first award them the prescribed punishment of 
stripes and then would bind them in wedlock. Ibn ‘Umar has reported 
that one day a man, in a troubled state of mind, came to.Hadrat Abū 
Bakr. He wanted to say something but was not able to speak clearly. 
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Hadrat Abü Bakr asked Hadrat ‘Umar to take him to one side and find 
out what he had to say. On inquiring, the man stated that a person who 
had visited him as a guest was found involved in fornication with his 
daughter. Thereupon Hadrat ‘Umar said : “Woe be to you, why did you 
not keep the secret of your daughter hidden ?" Consequently, the boy and 
the girl were.tried, awarded the prescribed punishment, bound in wedlock 
and then exiled away from the city for a year. A few other incidents of 
the same nature have been related by Qazi Abii Bakr Ibn al-‘Arabi in his 
Abkém al-Qur'àn Vol. II, p. 86. 

6. The intention of this Command is to impose a complete ban on 
the publicity in society of the people's unlawful connections and illicit 
relationships, for it gives birth to innumerable evils. The foremost evil 
in this connection is that imperceptibly it creates and spreads an immoral 
atmosphere. One person describes another person’s affairs, whether 
true or false, before others, and the others pass them on to still others 
with additions and suspicions. This gives a trend to the spread of evil 
passions in society. The Shari‘ah intends to stop this evil. On the one 
hand, it enjoins that if a person is found involved in zind and his guilt is 
established by evidence, he should be given the extreme punishment which 
is not given for any other crime; and, on the other, it says that if a 
person accuses another of zind but is unable to prove his allegation, he 
should be awarded 80 stripes so that he does not utter such a slander in 
future. Even ifthe accuser is an eye-witness of an immoral act, he 
should keep the secret and let the filth remain where it is instead of 
causing it to spread. However, if he has witnesses, he should abstain 
from publicising the matier in society but should bring the case to the 
notice of the authorities and get the criminals duly punished by the court 
of law. Bclow we give the details of the law in serial order : 

(1) The context in which the words wallazina yarmin-al-muhsa-ndt 
(those who charge chaste women with false accusation) occur clearly 
shows that it does not imply any common sort of accusation but 
specifically the accusation of zind against the chastity of pure women. 
Then the demand from the accussers to produce four witnesses in support 
of their accusation also shows that it relates to zind, for in the entire 
Islamic Law producing four witnesses is the legal requirement only in a 
case of zinā and in no other matter. The scholars are, therefore, agreed 
that this verse describes the law relating to the accusation of zinā, which 
has been termed qazf for convenience so that this Jaw is not extended 
to cover cases of other accusations like that of theft, drinking, taking 
of interest, etc. Apart from qazf, the question of determining punisi- 
ments for other allegations can be left to the discretion of the judge, or 
to the consultative council of the Islamic State, who can make general 
laws to cover cases of contempt and defamation as and when required, 


(2) Though the verse only mentions a/-muhsandt (pure and chaste 
women), the jurists are agreed that the law is not confined to the accusa- 
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tion in respect of women, but it extends to the accusation in respect of 
chaste men also. Likewise, though the masculine gender has been used 
for the accusers, the law is not confined to male accusers only but 
extends to female accusers as well. For as regards the gravity and 
wickedness of the crime, it does not make any difference whether the 
accuser or the accused is a man ora woman. Therefore in either case, 
the man or accurer or the woman accusing a virtuous and chaste man or 
woman of zing, will be dealt with under this law. 

(3) This law can be applied only in a case where the accuser has 
accused a muhsan or muhsanah, i.e., “a morally fortified” man or woman. 
In case the accused is not “morally fortified", the law cannot be applied. 
If a person who is not “morally fortified" is known for his immorality, 
there will be no question of the “accusation”, but if he is not, the judge 
can use his discretion to award a punishment to the accuser, or the 
consultative council can make necessary laws to deal with such cases. 

(4) For an act of gazf to be considered as punishable, it is not 
enough that somebody has accused somebody else of immorality without 
a proof, but there are certain conditions which have to be fulfilled in 
respect of the gdzif (accuser), magzüf (the accused) and the act of gazf 
itself. 

As for the gázif, he should satisfy the following conditions : 

(a) He should be an adult : if a minor commits the crime of gazf he 
can be given a discretionary punishment but not the prescribed 
punishment. 

(b) He should possess normal common sense : an insane and 
mentally abnormal person cannot be given the prescribed punishment; 
similarly, a person under the influence of an intoxicant, other than a 
forbidden intoxicant, e.g., chloroform, cannot be considered as guilty 
of gazf. 

(c) He should have committed gazf out of his own free will or 
choice, and not under duress. 

(d) He should not be the father or grandfather of magziif (the 
accused), for they cannot be given the prescribed punishment. 

According to the Hanafis, the fifth condition is that the accuser 
should not be drunk, because the person who only gesticulates cannot be 
held guilty of gazf. But Imàm 5585-7 disputes this. He says that if the 
gesticulation of the drunk person is clear and unambiguous by which 
everybody can understand what he wants to say, he will be considered as 
a qazif, because his gesticulation is no less harmful to defame a person 
than the word of mouth. On the contrary, the Hanafis do not hold 
mere gesticulation as a strong enough ground for awarding the prescribed 
punishment of 80 stripes; they, therefore, recommend a discretionary 
punishment for it. 

The conditions to be satisfied by magztf (tie accused) are as 
follows : 
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(a) He should be possessing normal common sense, i.e., he should 
be accused of having committed zinā while in the normal state of mind; 
the accuser of an insane person (who might or might not have become 
sane later) cannot be held guilty of gazf, for the insane person cannot 
possibly safeguard his chastity fully; and even if the evidence of zind is 
established against him, he will neither become deserving of the 
prescribed punishment nor incur personal defamation; therefore, the one 
accusing him also should not be held as deserving of the prescribed 
punishment of gazf. However, Imam Malik and Imam Laith bin 0 
hold that the gdzif of an insane person deserves to be awarded the 
prescribed punishment of و22‎ because he is accusing another person 
of zinà without a proof thereof. 

(b) He should be an adult, i.e., he should be accused of having 
committed zinā while being of full age legally; accusing a minor, or a 
grown up person that he committed zinā when a minor, does not deserve 
the prescribed punishment, for, like an insane person, a child also cannot 
fully safeguard his honour and chastity. However, accordiug to Imam 
Malik, if a boy approaching the age of majority is accused of zind, the 
accuser will not deserve the prescribed punishment, but if a girl of that 
age is accused of having submitted herself for zind, when sexual 
intercourse with her is possible, her gdzif will deserve the prescribed 
punishment, for the accusation defames not only the girl's family but 
ruins the girl's future as well. 

(c) He should be a Muslim, i.e., he should be accused of having 
committed zind while in Islam. Accusing a non-Muslim, or a Muslim 
that he committed zind when a non-Muslim, does not entail the prescribed 
punishment. ` 

(d) He should be free; accusing a slave or a slave-girl, or a free 
person that he committed zinā when a slave, does not call for the 
prescribed punishment, for the helplessness and weakness of the slave 
can hinder him from safeguarding his honour and chastity. The Qur'an 
itself has considered the state of slavery as excluded from the state of 
ihsGn (moral fortification). (IV : 25). But Da'üd Dhãhiri does not 
concede this argument ; he holds that the gazif of the slave or slave-girl 
also deserves the prescribed punishment of 2۰ 

(e) He should possess a pure and blameless character, i.e., he himself 
should be free from zinā proper and everything resembling therewith. 
This means that he should neither have been held guilty of zinā in the 
past, nor should have had sexual intercourse in an illegal marriage, nor 
with a slave girl who was not clearly in his possession legally, nor wiin 
a woman whom he mistook for his wife. His day to day life should be 
such that nobody could accuse him of immorality, nor he should have 
been held guilty of lesser crimes than zinā before. In all such cases the 
moral purity of the person falls into disrepute, and the accuser of such 
a person cannot deserve the prescribed punishment of 80 stripes. So 
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much so that if the guilt of zinā against an accused person is proved on 
the basis of evidence just before the enforcement of the prescribed 
punishment on an accuser, the latter will be forgiven, because the former 
is no longer chaste and morally pure. 


Though the prescribed punishment cannot be enforced in any of 
these five cases, it does not, however, mean that a person who accuses 
an insane person or a minor ora non-Muslim, or a Slave, or an unchaste 
person of zind without proof, does not even deserve a discretionary 
punishment, 

Now let us consjder the conditions which must be found in the act 
of qazf itself. An accusation will be considered as qazf, if either an 
accuser accuses a person of such a sexual act which, if proved to be 
correct by necessary evidence, would make the accused liable to the 
prescribed punishment, or the accuser holds the accused as of illegitimate 
birth. But in either case the accusation must be unambiguous and 
in clear terms; vague references in which the accusation of zina or 
illegitimacy depends upon the accuser's intention, are not reliable. For 
instance, using words like adulterer, sinner, wicked, immoral, etc. for a 
man, and prostitute, harlot, whore, etc. for a woman is only a reference 
and not qazf. Similarly, words which are used as an abuse like bastard, 
etc. cannot be regarded as qazf. There is, however, a difference of 
opinion among the jurists whether an allusion is also qazf or not. 
According to Imam Malik, if the allusion is clear and is meant to charge 
the addressee of zind or hold him as of illegitimate birth, it will be gazf, 
and the qdzif will be liable to the prescribed punishment. But Imam 
Abū Hanifah and his companions and Imüm Shafi‘l, Sufyan Thauri, Ibn 
Shubrumah, and Hasan bin Şãleh hold the view that an allusion is in 
any way ambiguous and doubtful, and wherever there is doubt, prescribed 
punishment cannot be awarded. Imam Ahmad and Isbáq bin Rahaviyah 
maintain that if an allusion is made in the heat of a quarrel or fight, it 
is qazf, but if in sport and fun, it is not. Hadrat ‘Umar and Hadrat ‘Ali, 
from among the Caliphs, awarded the prescribed punishment in cases of 
allusion. In the time of Hadrat ‘Umar, one of the two men, who were 
involved in a brawl, said to the other, “Neither was my father an adulterer 
nor was my mother an adulteress." The case was brought before Hadrat 
‘Umar. He asked those present there what they understood by the 
remark. Some said that the man had only praised his parents and had 
not imputed anything to the other man’s parents. Others objected to the 
use of the words and said that by these he had clearly alluded that the 
other man's parents were adulterous. Hadrat ‘Umar concurred with the 

latter and awarded the prescribed punishment. (4/-Jassás, vol. III, p. 330). 
There is also a difference of opinion as to whether accusing somebody of 
sodomy is gazfor not. Imam Abū Hanifah does not regard it qazf ; but 
Imam Abū Yüsuf, Imam Muhammad, Imam Malik and Imam 7> 
hold it as qazf and recommend the prescribed punishment for it. 
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(5) There is a difference of opinion among the jurists as to whether 
gazf is a cognizable offence or not. Ibn Abi 12118 says that this is the 
right of Allah; therefore, the gdzif will be awarded the prescribed 
punishment whether magziif (the accused) demands it or not. Imàm 
Abü Hanifah and his companions hold that it is certainly a right of 
Allah in so far as the enforcement of the prescribed punishment on the 
establishment of the offence is concerned, but in so far as the trial of the 
accuser under the law is concerned, it depends on the demand of the 
accused, and in this respect it is the right of man. The same is the 
opinion of Imam Sháfi'i and Imam Auzai. According to Imam Malik, 
if the offence of qazf is committed in the presence of the ruler, it is a 
cognizable offence, otherwise legal action against the accuser will depend 
„on the demand of the accused. 

(6) Qazf is not a compoundable offence. If the accused does not 
bring the case to the court, it will be a different thing; but when the case 
is brought to the court, the accuser will be pressed to prove his 
accusation, and if he fails to prove it, he will be awarded the prescribed 
punishment. The court then cannot pardon him nor the accused 
himself, nor the matter can be settled by making monetary compensation, 
nor the accuser can escape punishment by offering repentance or apology. 
The Holy Prophet has instructed: “Forgive among yourselves offences 
that deserve the prescribed punishment, but when a case is brought before 
me, the punishment wil] become obligatory.” 

(7) According to the Hanafis, the demand for the prescribed punish- 
ment of qazf can either be made by the accused, or, if the accused is not 
there, by the one whose lineage suffers the stigina, e.g., the father, mother, 
children and the children's children. But according to Imam Malik and 
Imam Shafii, this right is inherited. If the accused dies, each one of his 
legal heirs can make the demand for the prescribed punishment. It is, 
however, strange that Imam Shàfiiexcludes the husband and the wife 
from this right on the ground that their marriage bond breaks with 
death, and the accusation against one spouse does not affect the lineage 
of the other. The fact is that both these arguments are weak. When it 
is conceded that the right to demand the prescribed punishment for gaz zf 
is inheritable, it will be against the Qur'àn to exclude the husband and the 
wife from the exercise of this right on the ground «that their marriage 
bond breaks with death, because the Quran itself has declared each of 
them as an heir on the death of the other. As for the argument that the 
accusation against one does not affect the lineage of the other, it may be 

correct in the case of the husband but it is absoluetly wrong in the case 
of the wife; the man whose wife is accused of zinā has the lineage of his 
children automatically rendered doubtful. Moreover, it is not correct to 
think that the punishment for qazf has been prescribed only to protect the 
lineage of the people; honour along with lineage is equally important. 
Thus, it is no less damaging for a gentleman or a lady that his "^c or her 
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husband is accused of zind. Therefore, if the right to demand the 
prescribed punishment for qazf be inheritable there is np reason why 
the husband and the wife should be debarred from exercising that right. 

(8) After it has been established that a person has committed qazf, 
the only thing that can save him from the prescribed punishment is that 
he should produce four witnesses who should give evidence in the court 
that they have seen the accused committing zind practically with such and 
such a man or woman. According to the Hanafis, all the four witnesses 
should appear at one and the same time in the court and they should 
give evidence all together. For if they appear one after the other, each 
one of them will become a qgàzif, and will need four witnesses to support 
him. Butthis is a weak argument. The correct position is the one 
adopted by Imam Sháfi3 and 'Uthmán al-Batti, that it is immaterial 
whether the witnesses appear all together or come one after the other ; it 
is rather better tbat as in other cases the witnesses should come one after 
the other and give evidence. The Hanafis hold that it is not necessary that 
the witnesses should be righteous; even if the gdzif produces four 
immoral persons as witnesses, he will escape the prescribed punishment of 
qazf, and the accused also the prescribed punishment of zind, because the 
witnesses are not righteous. However, if the gazif produces witnesses who 
are unbelieving, or blind, or slave, or those already convicted of gazf, he 
will not escape the punishment. Imám 55555 holds that if the gdzif pro- 
duces witnesses who are immoral, he and his witnesses, all will become 
liable to the prescribed punishment, and the same is the opinion of Imam 
Malik. But the view of the Hanafis in this matter appears to be nearer 
the truth. According to them, if the witnesses are righteous, the qdzif 
will be acquitted of the charge of qazf, and the crime of zinā will become 
established against the accused. But if the witnesses are not righteous, 
the gàzif's crime of qázf, the maqzüf's crime of zinā and the evidence of 
the witnesses will all stand doubtful, and none will be held liable to 
punishment on account of the element of doubt. 

(9) The Qur'àn has given three Commandments in respect of the 
person who fails to produce proper evidence which can cause his acquittal 
of the crime of qazf : 

(a) He should be awarded 80 stripes, 

(b) His evidence should not be accepted in future, 

(c) He himself is a transgressor. 

After this the Qur'àn says : ۱ 

“except those who repent of it and mend their ways; Allah is 
Forgiving and Merciful." 

The question arises : To which of these three Commands is the 
forgiveness due to repentance and reformation as mentioned in the verse 
related ? The jurists are agreed that it is not related to the first Command. 
That is, repentance will not render the punishment null and void, and the 
criminal will be given flogging in any case. The jurists are also agreed 
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that the forgiveness is related to the third Command, which means that 
after repentance and reformation the criminal will no longer be a sinner 
and Allah will forgive him. (Here the difference of opinion is only in this 
matter whether the criminal becomes a sinner due to the crime of gazf 
itself, or after his conviction by the court. Imam Shafi‘i and Laith bin 
Sa'd hold that he becomes a sinner due to the crime of qazf itself, and 
therefore, they reject his evidence thenceforth. On the contrary, Imam 
Abū Hanifah, his companions and Imam Malik maintain that he be- 
comes a sinner after the enforcement of the sentence ; therefore, till the 
enforcement of the sentence his evidence will be acceptable. But the 
truth is that in the sight of Allah the criminal becomes a sinner as a 
result of the crime of qazf itself, but for the people his being a sinner 
depends on his conviction by the court and the enforcement of the 
punishment on him). Now as far as the second Command, viz. ‘The 
evidence of qäzif should not be accepted in future", is concerned, there 
has been a great difference of -opinion among the jurists as to whether 
the sentence "... except those who repent..." is related to this or not. 
One group says that this sentence is related only to the last Command. 
That is, a person who repents and mends his ways, will no longer be a 
sinner in the sight of Allah and the common Muslims, but the first two 
Commands will remain ‘effective, i.e. the sentence will be enforced on 
him and his evidence will never be accepted in future. To this group 
belong eminent jurists like Qazi Shuraih, Sa‘id bin Musayyab, Sa'id bin 
Jubair, Hasan Basri, Ibrahim NakhàsS, Ibn Sirin, Makhül, ‘Abdur 
Rahman bin Zaid, Abū Hanifah, Abi Yüsuf, Zufar, Muhammad, Sufyan 
Thauri, and Hasan bin Saleh. The other group says that the clause 
<“... except those who repent ..." is not related to the first Command 
but is related to the other two. That is, after repentance, not only will 
the evidence of the offender who has been punished for gazf be accept- 
able, but he will also not be regarded as a sinner. This group comprises 
jurists of the status of ‘Ata’, Ta'üs, Mujahid, Sha‘bi, Qasim bin 
Muhammad, Salim, Zuhri, ‘Ikrimah, ‘Umar bin ‘Abdul ‘Aziz, Ibn: Abi 
Nujaih, Suleman bin Yasar, Masrüq, Zahhak, Malik bin Anas, ‘Uthman 
al-Batti, Laith bin Sa‘d, Sháfii, Ahmad bin Hanbal and Ibn Jarir Tabari. 
Among other arguments, these scholars cite the verdict of Hadrat ‘Umar 
which he gave in the case of Mughirah bin Shu‘bah. For, according to 
some traditions, after enforcing the punishment, Hadrat ‘Umar said to 
Abi Bakrah and his two companions: “If you repent (or confess your 
lie), I shall accept your evidence in future, otherwise not." His com- 
panions confessed but not Abü Bakrah. On the face of it, it appears to 
be a strong argument. But from the details given above of Mughirah 
bin Shu‘bah’s case, it would become obvious that it is not correct to cite 
this precedent in support of this view. For in that case, there was 
complete onanimity as far as the act (of sexual intercourse) was con- 
cerned and Mughirah bin Shu'bah himself did not deny it. The point of 
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dispute was the identity of the woman. Mughirah said that she was his 
own wife, whom the accusers had mistaken for Umm Jamil. Then it had 
also been established that the wife of Hadrat Mughirah and Umm Jamil 
resembled with each other to a degree that from the distance and in the 
kind of light that they were seen, the former could be mistaken for the 
latter. But the circumstancial evidence was wholly in favour of Mughirah 
bin Shu'bah, and a witness of the case also had admitted that the 
woman was not clearly visible. That is why Hadrat ‘Umar decided the 
case in favour of Mughirah bin Shu‘bah, and after punishing Abū 
Bakrah, said the words as mentioned inthe above-quoted traditions. 
This clearly shows that the real intention of Hadrat ‘Umar was to 
impress on the accusers that they should confess that they had given 
way to undue suspicion and that they should repent of accusing people 
on the basis of such suspicions in future, otherwise their evidence would 
never be accepted. From this it cannot be concluded that in the eyes 
of Hadrat ‘Umar the evidence of a person whose falsehood had been 
established, could become acceptable just after he had repented. The 
truth is that in this matter the view of the former group is more sound. 
None except Allah can know whether a person has repented sincerely 
or not. If a person repents before us, we may not consider him as 
a transgressor afterwards, but once his falsehood has been established, 
we cannot afford to trust him in future simply because he has uttered 
repentance. Moreover, the words in the Text themselves indicate that 
*.., except those who repent ..." is related only to **... they themselves 
are transgressors’. The reason is that the first two things, in the sentence 
—“flog them with eighty stripes, and never accept their evidence 
afterwards"—have been given in the imperative form, while the third 
thing— “they themselves are transgressors"— is a predicate. Then the 
clause **... except those who repent ..." just after the predicate itself 
indicates that the exception relates to the predicate and not to the two 
imperative sentences. Nevertheless, if it is conceded that the exception 
is not confined to the last sentence, one does not understand why it 
should be made to apply to “never accept their evidence" only and not 
extended to “flog them with eighty stripes" also. 


(10) A question may be asked : Why should not the exception in 
« ,.. except those who repent...” be made applicable to the first Command 
also? Qazf after all is a sort of defamation. Why should not a person 
who confesses his guilt, apologizes and repents, be let off, when Allah 
Himself says : **. .except those who repent and mend their ways; Allah is 
Forgiving and Merciful." It will be strange that Allah forgives while the 
people do not forgive. The answer is that the act of Taubah (repentan- 
ce) is not merely uttering the word Taubah with the tongue; it rather 
implies having a feeling of regrets, a resolve to reform and an inclination 
to do right; and this can only be known to Allah whether a person has 
repented sincerely or not. That is why on repentance worldly punishments 
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(As for the woman), it shall avert the punishment from 8-0 
her if she swears four times by Allah that the man is false (in 
his charge) and the fifth time she invokes Allah’s wrath upon 
herself, if he be true (in his charge)? If Allah had not shown 
you His grace and mercy and if Allah had not been most For- 
giving and All-Wise, (you would have been in a great fix 

because of accusing your wives). 

Those who have invented the slander, are some of 11-15 
your own people? You should not, however, regard this 
matter as cvil for it has good in it for you. Whoso took any 
part in this, he earned his share of the sin accordingly, and 
the one, who had the greatest share of responsibility in it, 
shall have a terrible punishment. When you heard of it, why 
didn't the Believing men and the Believing women have a 
good opinion of themselves," and why did they not say, “This 
is a manifest slander ?"? Why did the slanderers not bring four 
witnesses (to prove their charge)? Now that they have not 
brought witnesses, they themselves are liars in the sight of 
Allh.!*^ Were it not for Allah's grace and mercy towards 
youinthis world and in the Hereafter, a painful scourge 
would have visited you because of the things in which you 
were involved. (just think how erroneous you were,) when 
you passed this lie on from one tongue to the other and utter- 
ed with your mouths that of which you had no knowledge. 

You took it as a trifling matter whereas it was a grave offence 
in the sight of Allah. 

Why did you not, as soon as you heard of it, say, “It is 16-18 
not proper for us to utter such a thing? Glory be to Allah! 
This is a great slander.” Allah admonishes you that in future 
you should never repeat a thing like this, if you are true Beli- 
evers. Allah makes His Revelations clear to you, and He is 
All-Knowing, All-Wise.15 

As for those, who like that indecency should spread 19-20 
among the Believers, they deserve a painful punishment in 
this world and in the Hereafter,!$ for Allah knows and you do 
not know (its consequences). If Allah had not shown His 
grace and mercy to you, (this scandal would have produced 
very evil results): Allah is indeed very Kind and Merciful. 

O Believers, do not follow in Satan’s footsteps, for he 2] 
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will incite to indecency and wickedness any who will follow 
him. If Allah had not shown His grace and mercy to you, 
none of you would have been able to cleanse yourself,!® for it 
is Allah alone Who cleanses whom He wills, and Allah is All- 
Hearing, All-Knowing.!? 


are not forgiven but only punishments of the Hereafter; and that is why, 
Allah does not say that if the offenders repent, they may be forgiven, but 
says : “For those who repent, Allah is Forgiving and Merciful.” If the 
worldly punis ments are also excused on repentance, there will be no 
offender who will not offer repentance in order to escape his sentence. 

(11) Another side of the question is that if a person cannot produce 
witnesses in support of his accusation, it may not necessarily mean that 
he is a liar. Is it not possible that he be true in his accusation, yet he may 
fail to produce evidence? Then, how is it that he should be condemned 
as a sinner on account of his failure to produce witnesses not only by 
the people but also by Allah? The answer is that even ifa person is an 
eye-witness to the immorality committed by an other person, he will be 
considered as a sinner for publicising the act and accusing the offender 
without necessary evidence. The Divine Law does not want that if a 
person gets polluted in filth in a private place, the other person should 
start spreading the filth in the whole society. If he has any knowledge 
of the presence of the filth, there are two ways open for him : either he 
should let it remain where it is, or he should produce a proof of its 
existence, so that the officials of the Islamic State should cleanse it. There 
is no third way for him. If he publicises it. he will be committing the 
crime of spreading the filth everywhere; and if he brings the matter to the 
notice of the officials without satisfactory evidence, they will not be able 
to deal with it effectively. The result wil be that the failure of the case 
will become a means of spreading the filth and encouraging the wicked 
element of society. Therefore, the one who commits gazf without 
necessary proof and evidence, will in any case be a sinner even if he be 
true in his accusation. 

(12) The Hanafi jurists hold that the gdzif should be given a lighter 
punishment than the one who is convicted of zind. That is, he. should 
be given eighty stripes but flogging should be less intense, the reason being 
that his being a liar is not certain in the offence for which he is being 
punished. 

(13) Majority of the jurists including the Hanafis are of the view 
that only one punishment will be enforced on the gdzif no matter how 
often he repeats thc accusation before or during the enforcement of the 
punishment. If after the punishment the gázif goes on repeating the same 
accusation, the punishment which he has already been awarded, will 
suffice. However, if after the enforcement of the prescribed punishment, 
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he brings another charge of zind against the accused, he will be tried again 
for the new charge of gazf Abû Bakrah after getting the punishment in 
the case against Mughirah bin Shü'bah, went on repeating openly that he 
bore witness that Mughirah had committed zinā. Hadrat ‘Umar wanted 
to try him again, but as he was repeating the same accusation, Hadrat ‘Ali 
expressed the opinion that he could not be tried again and Hadrat ‘Umar 
conceded it. After this the jurists became almost unanimous that a 
gázif who has received the prescribed punishment for a crime, cannot be 
tried again unless he commits a fresh crime of qazf. 

(14) There is a difference among the jurists with regard to gazf against 
a group. According to the Hanafis, if a person accuses a number of persons 
in one word or in more words separately, he will be awarded only one 
prescribed punishment unless, of course, he commits a fresh crime of gazf 
after the enforcement of the first punishment. The words of the verse 
—“Those who accuse chaste woman..." — indicate that the accuser of 
one person or more persons deserves only one punishment. Moreover, 
there can be no zind for which at least two persons cannot be accused, 
but in spite of that the Law-giver has prescribed only one punishment 
and not two, one for accusing the woman and the other for accusing the 
man. Contrary to this, Imam Shafiti holds that the person who accuses 
a group of persons, whether in one word or in more words separately, 
will be awarded as many punishments as the number of the persons 
accused, one for each. The same is the opinion of ‘Uthmaãn al-Batti. 
However, the ruling of Ibn Abi Laila, to which Sha'bi and Auzà also 
subscribe, is that the one who accuses a group of perons of zindin one 
word, deserves one punishment, and the one who accuses them separately 
in separate words, deserves separate punishments, one for each. 

7. These verses were sent down some time after the preceding verses. 
The Law of Qazf prescribed the punishment for the person who accused 
the other man or woman of zind, and did not produce witnesses to prove 
his charge, but the question naturally arose, what should a man do if he 
finds his own wife involved in zinā? If he kills her, he will be guilty of 
murder and punishable; if he goes to get witnesses, the offender might 
escape ; if he tries to ignore the matter, he cannot do so for long. He 
can, of course, divorce the woman, but in this case there will be no 
moral or physical punishment either for the woman or her seducen ; 
and if the illicit intercourse results in pregnancy, he will have to suffer 
the burden of bringing up another person'schild. Initially this question 
was raised by Hadrat Sa‘d bin ‘Ub&dah as an hypothetical case, who said 
that if he happened to see such a thing in bis own house, he would 
not go in search of witnesses, but would settle the matter there and 
then with the sword. (Bukh4ri, Muslim). But soon afterwards actual 
cases were brought before the Holy Prophet by the husbands who were 
eye-witnesses of this thing. According to traditions related by ‘Abdullah 
bin Mas‘Qd and Tbn ‘Umar, an Angår Muslim (probably ‘Uwaimir 
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*Ajláni) came to the Holy Prophet and said, “O Messenger of Allah, if a 
person finds another man with his wife, and utters an accusation, you 
willenforce the prescribed punishment of gazf on him; if he commits 
murder, you will have him killed; if he keeps quiet, he will remain 
involved in anguish ; then, what should he do?" At this the Holy 
Prophet prayed, “O Allah, give a solution of this problem.” (Muslim, 
BukFàri, Abū Da'üd, Ahmad, Nasá'i. Ibn ‘Abbas has reported that 
Hilàl bin Umayyah presented the case of his wife whom he had himself 
witnessed involved in the act of sin. The Holy Prophet said, "Bring 
your proof, otherwise you will have the prescribed punishment of gazf 
inflicted on you? At this a panic spread among the Companions, 
and Hilal said, *I swear by Allah Who has sent you as a Prophet that 
I am speaking the truth : I have seen it with my cyes and heard it with 
my cars: I am sure Allah will send down a Command, which will 
protect my back (from the punishment). So, this verse was revealed." 
(Bukhari, Ahmad, Abii Da'üd). The legal ۵ which has been 
laid down in this verse, is termed as the Law ۷ ۰ 

The details of the cases which the Holy Prophet judged in accordance 
with the Law of Li'àn are found in the the books of Hadith and these 
form the source and basis of this law. 

According to the details of Hilal bin Umayyah's case as reported in 
Sihah Sitta, Musnad Ahmad and Tafsir Ibn Jarir, on the authority of Ibn 
‘Abt as and Anas bin Mãlik, both Hilal and his wife were presented be- 
fore the Holy Prophet, who first of all apprised them of the Divine Law, 
and then said : “You should note it well that the punishment of the 
Hereafter is much severer than the punishment of this world." Hilal sub- 
mitted that his charge was absolutely correct. The woman denied 
it. The Holy Prophet then said: “Let us proceed according to 
the Law of Lian.” So, Hilàl stood up first and swore oaths according 
to the Quranic Command. The Holy Prophet went on reminding them 
again and again : “Allah knows that one of you is certainly a liar : then, 
will one of you repent?” Before Hilal swore for the fifth time, the people 
who were present there, said to him, ‘Fear God : the punishment 
of the world is lighter than of the Hereafter. The fifth oath will make 
the punishment obligatory on you." But Hilal said that that God Who 
had protected his back (from punishment) in this world, will also spare 
him in the Hereafter. After this he swore the fifth oath, too. Then the 
woman began to swear oaths. Before she swore the fifth oath, she was 
also stopped and ccunselled, *Fear God : the worldly punishment is 
easier to bear than the punishment of the Hereafter. This last oath will 
make the Divine punishment obligatory on you." Hearing this the woman 
hesitated a little. The people thought that she was going to make the 
confession. But instead of that she said : *I do not want to put my clan 
to disgrace for ever," and swore for the fifth time, too. At this the Holy 
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Prophet ordered separation between them and ruled that her child after 
birth would be attributed to her and not to the man; that nobody after 
that would blame her or her child; that anybody who accused either of 
them would incur the punishment of qazf ; and that she had no right left 
to claim maintenance, etc. from Hilal, during her legal waiting period, 
because she was being separated neither on account of divorce nor due to 
the husband's death. Then the Holy Prophet asked the people to see 
whether the child on birth took after Hilàl or the man who was being 
accused in connection with the woman. After delivery when it was 
seen that the child took after the other man, the Holy Prophet said : 
“If there had been no swearing of the oaths (or if Allah's Book had 
not settled the matter before this), J would have dealt with this woman 
most severely.” 

The details of the case of ‘Uwaimir 'Ajlàni have been cited in 
Bukhari, Muslim, Abū 103'۰50, Nasà'i, Ibn Màjah and Musnad Ahmad, 
on the authority of Sahl bin Sa*d Sá'idi and Ibn ‘Umar (may Allah be 
pleased with them both). According to these, ‘Uwaimir and his wife were 
both summoned to the Prophets Mosque. Before proceeding against 
them in accordance with the Law of Li'án, the Holy Prophet warned 
them thrice, saying : “Allah knows full well that one of you is a liar: 
then, will one of you repent?" When neither repented, they were told to 
exercise Li'án. After that ‘Uwaimir said, “O Messenger of Allah, now if 
I keep this woman, I would be a liar," and then he divorced her thrice 
there and then even without the Holy Prophet's permission to do so. 
According to Sahl bin Sa'd, the Holy Prophet enforced the divorce to 
separate them, and said, “There shall be separation between the husband 
and the wife if they exercise Li'dn." This became established as a Sunnah 
that the couple who swore against cach other would separate never to 
marry again. Ibn ‘Umar only says this that the Holy Prophet enforced 
separation between them. Sahl bin Sa'd, however, adds that the woman 
was pregnant and ‘Uwaimir said that it was not due to his seed ; so the 
child was attributed to the mother. The practice that thus became 
established was that sucha child would inherit the mother and the 
mother him. 

Apart from these two cases, we find several other traditions also in 
the books of Hadtth, which may or may not be related to these cases, 
but some of these traditions mention other cases as well, which provide 
important components of the Law of Li'án. 

Ibn ‘Umar has reported traditions according to which the Holy 
Prophet ordered separation between the spouses after Lf’én and ruled 
that in case of pregnancy the child would be attributed to the mother 
(Sih&h Sitta, Ahmad). According to another tradition of lbn ‘Umar, the 
Holy Prophet said to a man and woman after Ldn : “Now your” affair 
is with Allah: in any case one of you isa liar." Then he said to the man, 
“Now she is not yours : you have no right on her, nor can you treat. her 
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vindictively in any way." The man requested, *Sir, please have my dowry 
returned to me." The Holy Prophet said, *You have no right to have 
the dowry back. If you are true in your accusation, the dowry is the 
price of the pleasure you had from her when she was lawful to you; 
and if your accusation is false, the dowry has receded farther away from 
you than it is from her." (Bukhari, Muslim, Abû Da'üà1). 

Daraqutni has quoted *Ali bin Abi Tàlib and Ibn Mas'üd (may 
Allah be pleased with them both) as saying : “The Sunnah that has 
become established is that the spouses who have exercised Lin against 
each other, can never re-unite in marriage." Again Daraqutni has quoted 
Hıdrat ‘Abdullah bin ‘Abbas as saying, “The Holy Prophet himself has 
ruled that the two can never re-unite in wedlock.” 

Qabisah bin Zu'aib has reported that a man in the time of Hadrat 
*Umar alleged that his wife was pregnant by illicit intercourse, then 
admitted that it was by his own seed, but after delivery again denied that 
the child was his. The case was brought to the court of Hadrat ‘Umar, 
who enforced the prescribed punishment of gazf on the man and ruled 
that the child would be attributed to him. (Daraqvutui, Baihaqi). 

Ibn ‘Abbas has reported that a man came to the Holy Prophet and 
said, “Sir, | have a wife for whom I have great love; but her weakness 
is that she docs not mind if the other man touches her. (By this he 
might have meant zinā or a lesser moral cvil)." The Holy Prophet 
replied, “You may divorce her." The man said, “But I cannot live with- 
out her." Thereupon the Holy Prophet said, “Then you should pull on 
with her." (The Holy Prophet did not ask the man for any explanation, 
nor took his complaint as an accusation of zinā, nor applied the law of 
lian). (Nasa'i) 

Aba Hurairah has narrated the case of a beduin who came to the 
Holy Prophet and said that his wife had given birth to a dark-coloured 
son and he was doubtful that it was his. (That is, the child's colour 
had caused him the suspicion, otherwise there was no ground with him 
to accuse her of zi ã). The Holy Prophet asked him, “Do you have any 
camels?" The man replied in the affirmative. The Holy Prophet then 
asked, “What is their colour?" He said they were red. The Holy 
Prophet said, “Is any of them grey also?" He said, “Yes, Sir, some 
are grey also." The Holy Prophet asked, “What caused that colour?” 
He said, “Might be due to some ancestor of theirs." The Holy Prophet 
replied, “The same might be the cause for your child's colour.” And 
he did not allow him to doubt and deny the child's fatherhood. (Bukhàri, 
Muslim, Ahmad, Abû Da'üd). 

According to another tradition of Abü Hurairah, explaining the 
verse of /i'àn the Holy Prophet said: ‘The woman who brings a child 
into a family which does not actually belong to it (i.e. marriesa man of 
the family with illicit pregnancy), has no relation with Allah. Allah will 
never admit her into Paradise. Similarly, the man who denies the father- 
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hood of his child, whereas the child looks up towards him, will never see 
Allah on the Day of Judgment, and Allah will put him to disgrace in 
front of all mankind.” (Abi Da'üd, Nasà'i, Dàrimi). 

Thus, the verse of ۵, the traditions of the Holy Prophet, the 
precedents and the general principles of the Shari‘ah together form the 
basis of the Law of وق تن‎ which the jurists have formulated as a 
complete code with the following main clauses: 

(1) There is a difference of opinion about the man who sees his wife 
involved in zimd with another man and kills him instead of having 
recourse to // a. Onc group holds that he will be put to death because 
he had no right to take the law in his own hand and enforce the 
punishment. The other group says that he will not be put to death nor 
wil he be held accountable for his act in any way provided that it is 
confirmed that he killed the man (adulterer) on account of zind and 
nothing else. Imam Ahmad and Isbáq bin Rahaviyah maintain that the 
man will have to produce two witnesscs to confirm that he killed the 
adulterer only on account of zirá. Ibn al-Qàsim and Ibn Habib, from 
among the Malikis, attach an additional condition that the murdered 
person should be a married man; otherwise the murderer will be made 
subject to the law of retaliation for killing an unmarried adulterer. But 
the majority of jurists arc of the opinion that the man will be exonerated 
from retaliatlon only when he produces four witnesses to establish zind, 
or if the murdered person himself confesses before death that he 
committed zird with the wife of the murderer, and if it is also confirmed 
that the murdered person was a married man. (Nail al-Aufar, vol. IV, 
p. 228). . 

(2) The Law of Li'án cannot be applied mutually at home, but in a 
court of law in front of the judge. 

(3) Exercise of 18۰ is not the sole right of the man; the woman 
also has a right to demand it in a court of law if her husband accuses 
her of zirá, or denies fatherhood of ker child. 

(4) There is a difference of opinion among the jurists as to whether 
li'ài can be resorted to between any husband and his wife, or whether 
they have to satisfy certain conditions. Imam Shāfi'ī holds that only 
that husband whose oath is legally reliable and who can exercise the 
right of divorce, can swear the oaths of /i'n. In other words, sanity 
and maturity according to him, are the sufficient conditions which entitle 
a husband to exercise /i'àm no matter whether the spouses are Muslim 
or non-Muslim, slave or free, and whether their evidence is acceptable 
or not, and whether the Muslim husbard has a Muslim or a zimmi wife. 
Imam Malik and Imam Ahmad have also given almost the same opinion. 
But the Hanafis maintain that li'àn can be exercised only by free Muslim 
spouses, who should not have been convicted of gazf previously. If both 
husband and wife are non-Muslim, or slaves, or convicted of qazf 
previously, they cannot exercise /i'àn against each other. Furthermore, 
if the woman was ever found guilty of an illicit or doubtful relationship 
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with another man, exercise of /i'án will not be valid. The Hanafis have 
imposed these conditions, because according to them, there is no other 
difference between /i'àn and gazfthan this: If the other man commits 
qazf, he is given the prescribed punishment, but if the husband himself 
commits it, he can escape the punishment by exercising /i'àn. In all 
other respects, /i'an and qazf are identical. Moreover, since according to 
the Hanafis, the oaths of /i'àn are in the nature of evidence, they do not 
concede this right to a person who is not legally fit to give evidence. But 
the truth is that in this matter the position of the Hanafis is weak, and 
the opinion of Imam Sháfi'i is correct, because the Qur'án has not made 
the accusation of the wife a component part of the verse of qazf, but has 
prescribed a separate law for it. Therefore, it cannot be linked with 
the law of qazf and treated under the conditions prescribed for qazf. 
Then, the wording of the verse of /i'Zn is different from the wording of 
the verse of gazf and the two lay down separate injunctions. Therefore, 
the law of li'àn should be derived from the verse of li'àn and not from 
the verse of qazf. For instance, according to the verse of qazf, the 
person who accuses chaste women (muhsanát) of zinā, deserves to be 
punished. But in the verse of li'án, there is no condition of the chastity 
of the wife. A woman might have committed sins in life, but if she 
repents later on and marries somebody, the husband is not authorised by 
the verse of li'án to accuse her unjustly whenever he likes, and to deny 
fatherhood of her children simply because she had once lived in sin. 
The other equally important reason is that there is a world of difference 
between accusing a wife and accusing the other woman. The law cannot 
treat the two alike. . A man has nothing to do witb- the other woman. 
He is neither attached to her emotionally, nor his honour, his family 
relations and rights are at stake nor his lineage. The only meaningful 
interest he can have in the woman's character can be his desire to sec a 
morally pure and clean society. Contrary to this, his relationship with 
his wife is deep and of varied nature. She is the custodian of the purity 
of his race, of his property and his house; she is his life partner, sharer 
of his secrets, and with her he is attached in most delicate and deep 
feelings. If she is morally corrupt, it will deal a serious -low to his 
honour, his interests and his progeny. These two ihings, therefore, 
cannot be considered alike, and the law cannot treat them as equal to 
each other. Is an evil affair of the wife of a zimmi, or a slave, or a 
convicted husband in any way different, or less serious, in consequences 
than that of the wife of a free, mature and sound Muslim? If the 
husband himself sees his wife involved in zinā with another person, or has 
reasons to believe that his wife is pregnant by illicit intercourse, how can 
he be denied the right of //'dn? And if he is denied this right, what else 
is there in our law which can help him out of his awkward situation? 
The intention of the Qur'àn seems to be to open a way out of a difficult 
situation for married couples in which a husband may find himself placed 
due to the wife's immorality or illicit pregnancy, or a wife due to the 
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tusband’s false accusation or unjustified denial of the fatherhood of her 
child. This is not particularly the need of the free and sound Muslims 
ione; there is in fact nothing in the Qur'ánic Text which may confine it 
:o them only. As for the argument that the Qur'àn has described the 
oaths of li’dn as evidence (shahddat), and therefore the conditions of 
evidence will apply here, the logical implication would be that in case a 
righteous and just husband whose evidence is acceptable, takes the 
necessary oaths, and thc wife declines to take the oaths, she would have 
to be stoned to death, because her immorality would thus become 
established. But it is strange that in this case the Hanafis do not 
recommend stoning. This is a clear proof of the fact that they too do 
not regard the oaths as exactly identical with evidence. The truth is that 
though the Qur'àn describes the oaths of /i’a as evidence, it does not 
regard them as evidence in the technical sense, otherwise it would have 
required the woman to swear cight oaths and not four. 

(5) Li'àn is not necessitated by an allusion or expression of doubt or 
suspicion, but only when the husband accuses his wife clearly of zinā, or 
denies in plain words that the child is his. Imàm Malik and Laith bin 
Sa'd impose an additional condition that the husband while exercising 
l'an must say that he has himself seen his wife involved in zinā. But 
this is an unnecessary restriction which has no basis whatever in the 
Qur'àn and Hadith. 

(6) If after accusing his wife, the husband declines to swear the 
oaths, the verdict of Imam Abü Hanifah and his companions is that he 
will be imprisoned and shall not be released until he exercises /i'dn or 
confesses the falschood of his accusation, in which case he will be 
awarded the prescribed punishment of gazf. On the contrary, Imam 
Malik, Shafi'i, Hasan bin Saleh and Laith bin Sa‘d express the opinion 
that refusal to exercise li än itself amounts to confessing one’s being a 
liar, which makes the prescribed punishment of gazf obligatory. 

(7) If after the swearing of oaths by the husband, the wife declines to 
take the oaths, the Hanafis give the opinion that she shcu!d be 
imprisoned and should not be released until she exercises /i’dn, or clse 
confesses her guilt of zina. On the contrary, the other Imàms (as 
mentioned in clause 6 above) say that in this case she will be stoned to 
death. They base their argument on the Qur'ànic injunction: **... it shall 
avert the punishment from her if she swears four times by Allah .." 
Now that she declines to swear the oaths, she inevitably deserves the 
punishment. But the weakness in this argument is that the Qur'àn 
does not specify here the nature of “punishment’’; it simply mentions 
punishment. If it is argued that punishment here means the punishment 
of zinā only, the answer is that for the punishment of zinā the Qur'án 
has imposed the condition of four witnesses in clear words, and this 
condition cannot be fulfilled by four oaths sworn by one person. The 
husband's oaths can suffice for him to escape the punishment of qazf 
and for the wife to face the injunction of /i'àn, but they are not enough 


(0000220200000 O ÉL 


104 The Meaning of the Qur'an 


to prove the charge of zind against her. The woman's refusal to swear 
the oaths in self-defence certainly creates a suspicion, and a strong 
suspicion indeed, but a prescribed punishment cannot be enforced on the 
basis of suspicions. ‘This thing cannot be considered as analogous with 
the prescribed punishment of gazf for the man, because his gazf is 
established, and that is why he is made to exercise /i'àn. But contrary 
to this, the woman's guilt of zina is not established unless she herself 
makes a confession of it or four eye-witnesses are produced to prove it. 

(8) If the woman is pregnant at the time of /i'án, according to Imam 
Ahmad, زا‎ itsef suffices to absolve the husband from the responsibility 
for pregnancy whether he has denied accepting it or not. Imam Sháfii, 
however, says that accusation of zind by the husband and his refusal to 
accept responsibility for pregnancy are not one and the same thing. 
Therefore, unless the husband categorically refuses to accept the respon- 
sibility for pregnancy, he will be considered as responsible for it in spite 
of the accusation of zind by him, because the woman’s being adulterous 
does not necessarily mean that her pregnancy is also due to zind. 

(9) Imam Malik, Imam Sháfid and Imam Ahmad concede the 
husband’s right to deny responsibility for pregnancy during pregnancy, 
and allow him the right of /i'án.on that basis. But Imam Abū Hanifah 
says that if the basis for the man's accusation is not zind, but only this 
that he has found pregnancy in the woman when it could not possibly be 
due to him, exercise of /i’@ should be deferred until after delivery because 
sometimes symptoms of pregnancy appear due to some disease and not 
actual pregnancy. 

(10) If a husband denies fatherhood of a child, there is a consensus 
that /i'án becomes necessary. There is also a consensus that after he has 
accepted the child once (whether it is in clear words or by implication, 
e.g. by receiving congratulatory messages on its birth, or by treating it 
lovingly like one's own child and taking due interest in its bringing up), 
he loses his right to deny him later, and if he does so, he makes himself 
liable to the prescribed purishment of gazf. There is, however, a 
difference of opinion as to how long the father retains a right to deny 

, fatherhood of the child. According to Imam Milik, if the husband was 
present at home while the wife was pregnant, he can deny the 
responsibility from the time of pregnancy till the time of delivery; after 
that he will have no right. However, if he was away from home .and 
delivery took place in his absence, he can deny the child's fatherhood as 
soon as it comes to his knowledge. According to Imam Aba Hanifah, 
if he denies within a day or two of the child's birth, he will be absolved 
from the responsibility of the child after exercising /i'an, but if he denies 
after a year or two, /i'àn will be valid, but he will not be absolved from 
the responsibility of the child. According to Imàm Abü Yüsuf, the 
father has the right to deny fatherhood within 40 days of the child's 
birth, or knowledge of its birth; after that he will have no right. But 
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this restriction of 40 days is meaningless. The correct view is that of 
Imam Abū Hanifah that fatherhood can be denied within a day or two 
of the child's birth or knowledge of its birth, unless one is hindered from 
doing so due to a sound and genuine reason. 

(11) If a husband accuses a divorced wife of zinā, according to 
Imam Abw Hanifah, this will be a case of gazf and not of li'àn. Li'án 
can be rcsorted to between the spouses and cannot be extended to a 
divorced woman unless it is a retrac..F'e divorce and the accusation is 
made within the period of retraction. But Imam Malik holds that this 
will be qazf only if it does not involve the question of accepting or 
denying the responsibility of pregnancy or fatherhood of the child. If it 
is not that, the man has the right to exercise li'än even after pronouncing 
the final divorce, because in that case he would not be having recourse to 
län for the purposes of bringing infamy on the woman but to absolve 
himself from the responsibility of the child who, he believes, is not his. 
The same almost is the opinion of Imam Shafi‘. 

(12) There is a complete consensus of opinion in respect of certain 
legal implications of رم‎ but certain others have been disputed by the 
jurists. The agreed ones are the following: 

Neither the woman nor the man is liable to punishment. If the 
man denies fatherhcod of the child, it will be attributed to the mother 
alone; it will neither be atiributed to the father nor will inherit him; the 
child will inherit the mother and the mother him. Thereafter nobody 
will have the right to call the woman adulterous nor the child illegiti- ` 
mate, whether the people might be wholly sure of her being adulterous 
under the circumstances at the time of /i’an. Any person who repeats 
the old charge against the woman or her child, will make himself liable 
to the punishment of ga:f. The woman's dowry will remain intact, but 
she will not be entitled to claim maintenance, etc. from the man, and 
she will become forbidden to him for ever. 

There is, however, a difference of opinion in respect of two things : 

(a) After lian how will separation be effected between the husband 
and the wife ? 

(b) Is it possible for them to re-unite in marriage after they have 
been separated on account ۰۵۳۲7٦ 

As regards the first question, Imam Sháfi'i holds the opinion that as 
soon as a man has exercised his ردق‎ the woman stands automatically 
separated whether she refutes the man's charge by her [a or not. 
Imam Malik, Laith bin S'ad and Zufar maintain that separation is 
effected when both a man and a woman have exercised their /i’é one 
after the other. Imam Aba Hanifah, Abū Yasuf and Muhammad hold 
that separation does not take place automatically after ۵1, but it is 
effected by the judge. If the husband pronounces divorce, it takes effect, 
otherwise the judge will announce their separation. 
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Regarding the second question, the opinion of [mam Malik, Abū 
Yüsuf, Zufar, Sufyan Thauri. Ishaq bin Rahaviyah, Shafit, Ahmad bin 
Hanbal and Hasan bin Zaid is that the spouses who have been separated 
due to li'n, are forbidden to each other for ever. Even if they wish to 
remarry, they cannot do so in any case. The same is the opinion also of 
Hadrat ‘Umar, Hadrat ‘Ali and Hadrat ‘Abdullah bin Mas'üd. Contrary 
to this, 52*70 bin Musayyab, Ibrahim Nakha‘i, Sha‘bi, Sa‘id bin Jubair, 
Aba Hanifah and Muhammad (may Allah be pleased with them all) 
opine that if the husband confesses his lic, and he is awarded the 
prescribed punishment for qazf, the two can re-unite in marriage. They 
argue that it is /i’& which makes them unlawful for each other. As long 
as they stand by their /i’dn, they will remain forbidden for each other, 
but when the husband confesses his lie and receives the puhishment, /i’dn 
will become null and void and so will their prohibition to marry each 
other again. 


8. This is an allusion to the slander against-Hadrat ‘A’ishah. Allah 
has Himself described it as Zfk (false accusation, calumny) which implies 
its total refutation. 


From here begins the mention of tue incident which provided the 
occasion of this Sürah's revelation. We have reproduced the initial part 
of it in the Introduction as related by Hadrat ‘A’ishah herself ; the rest of 
it is reproduced below. She says : 


*Rumours about this slander went on spreading in the city for about 
a month, which caused great distress and anguish to the Holy Prophet. 
I cried due to helplessness and my parents were sick with mental agony. 
At last one day the Holy Prophet visited us and he sat near me, which he 
had not done since the slander had started. Feeling that something 
decisive was going to happen that day, Hadrat Abū Bakr and Umm 
Rümán (Hadrat *A'ishah's mother) also sat near us. The Holy Prophet 
started the conversation, saying: * 'Á'ishah, I have heard this and this 
about you : if you are innocent, I expect that Allah will declare 
yourinnocence. Butif you have committed a sin, you should offer 
repentance and ask for Allah's forgiveness ; when a servant (of Allah) 
confesses his guilt and repents, Allah forgives him.’ Hearing these words, 
tears dried in my eyes. I looked up to my father expecting that he would 
reply to the Holy Prophet, but he said, ‘Daughter, I do not know what 
I should say.” Then I turned to my mother, but she also did not know 
what to say. At last I said, ‘You have all heard something about me and 
believed it. Now if I say that I am innocent—and Allah is my witness 
that I am innocent—you will not believe me ; and if I confess something 
which I never did—and Allah knows that I never did it—you will believe 
me. At that time I tried to call to memory the name of Prophet Jacob 
but covid not recall it. Therefore in view of the predicament that I was 
placed n, I said, ‘I cannot but repeat the words which the father of 
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Prophet Joseph had spoken : fa-sabrun jamil : I will bear this patiently 
with good grace.’ (XII : 83). Saying this { lay down and turned to the 
other side. I was thinki^g that Allah was aware of my innocence, and 
He would certainly reveal the truth, but I could never imagine that Divine 
Revelation would come down in my defence, which the people will read 
and recite till the Last Day. What I thought probable was that the Holy 
Prophet would sce a dream in which Allah would indicate my innocence. 
But in the meantime suddenly, the state of receiving Revelation appeared 
on the Holy Prophet, when pearl-like drops of perspiration used to gather 
on his face even in severe winter. We all held our breath and sat silent. 
As for me I was fearless, but my parents seemed to be struck with fear ; 
they did not know what the Divine Revelation would be. When the 
Revelation was over, the Holy Prophet seemed to be very pleased. 
Overjoved with happiness the first words he spoke were: ‘Congratulations, 
'A'ishah, Allah has sent down proof of your innocence’ and then he 
recited these ten verses (11—21). At this my mother said to me, ‘Get up 
and thank the Holy Prophet.’ I said, ‘I shall neither thank him nor you 
two, but thank Allah Who has scut down my absolution. You did not 
even so much as contradict -ihe charge against me.’ (This is not the 
translation of any one tradition, but the substance of many traditions 
which are found in the books of Hadith in connection with the incident 
of the slander against Hadrat ‘A’ishah). 


One subtle point to be understood here is that before mentioning the 
absolution of Hadrat ‘A’ishah, a full section of verses has been devoted to 
the Commandments pertaining to zinā, gazf and li'du by which Allah 
means to admonish that zinā is not a slight matter which may be used as 
a means of entertaining the people in a gathering. It is very serious. If 
the accuser is right in his accusation he should produce witnesses, and get 
a most horrible punishment inflicted upon the adulterer and the adulteress. 
If the accuser is false, he deserves to be given 80 stripes, so that nobody 
may dare to bring a false charge against the other person. And if the 
accuser is a husband, he will have to exercise /i'du in a court of law to 
settle the matter. So, none who utters such an accusation will have peace. 
The Islamic society which has been brought about for the purpose of 
establishing goodness and piety in the world, can neither tolerate zind as a 
means of entertainment nor endure loose talk about itas a diversion and 
amusement. 


9: Only a few persons have been mentioned in traditions, who were 
spreading the rumours. They were: 'Abdullah bin Ubayy, Zaid bin 
Rifa‘ah (who was probably the son of Rifa'ah bin Zaid, the Jewish 
hypocrite), Mistah bin Utbitbah, Hassan bin Thàbit, and Hamnah bint 
Jahsh. The first two of these were hypocrites, and the other three 
Muslims, who had been involved in the mischif due to misunderstanding 
and weakness. Names of the other people who were moze or less involved 
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in the mischief have not been mentioned in the books of Hadith and 
life of the Holy Prophet. 

10. That is, “You should not lose heart. Though the Hypocrites, 
according to their own presumptions, have made the worst attack on you, 
it will eventually bring misfortune on them, and will prove to be a 
blessing in disguise for you." 

As mentioned in the Introduction above, the hypocrites had planned 
to inflict a defeat on the Muslims on the moral front, which was their real 
field of superiority and responsible for their victory on every other front 
against the opponents. But Allah turned this mischief into a means of 
strength for the Muslims. On this occasion, the conduct and attitude 
adopted by the Holy Prophet, Hadrat Abū Bakr and his family, and the 
Muslims at large proved beyond any doubt that they were the purest 
people morally, tolerant and just in nature, noble and forbearing in 
character. If the Holy Prophet had wished he could have got the people 
responsible for the attack on his honour beheaded immediately. But he 
bore everything with patience for a whole month. And when Divine 
injunction came down from Allah, he enforced the punishment for gazf 
only on those three Muslims whose guilt was establisl:cd, and even spared 
the hypocrites. Hadrat Aba Bak.’s own relative, whose whole family 
he had been supporting all along, continued heaping disgrace on him 
publicly, but that noblé man neither severed his family relations with him 
nor stopped monetary help to him and his family. None of the wives of 
the Holy Prophet took the least part in the slander nor even expressed 
the slightest approval of it. So much so that Hadrat Zainab (a wife of 
the Holy Prophet), for whose sake her real sister, Hamnah bint Jabsh, 
was taking part in the slander, did not utter anything about her rival 
(Hadrat *A'ishah) except good words. According to Hadrat ‘A’ishah, 
herself : *Zainab among the wives of the Holy Prophet was my strongest 
rival, but when in connection with the incident of the slander, the Holy 
Prophet asked her opinion of me, she said, ‘O Messenger of Allah, I 
swear by God that I have perceived nothing in her except piety'." Hadrat 
‘A’ishah’s own nobility of character can be judged by this that though 
Hassan bin Thabit had played a prominent role in the campaign of 
slander against her, she continued to treat him with due honour and 
esteem. When the people reminded her that he was the man who had 
slandered her, she retorted, ‘No, he it was who used to rebut the 
anti-Islamic poets on behalf of the Holy Prophet and Islam.” Such was 
the conduct and attitude of those people who were directly aff:cted by 
the slander. As for the other Muslims, their attitude can be judged from 
one instance. When Hadrat Abû Ayyüb Ansari’s wife mentioned before 
him the rumours of the slander, he said, “Mother of Ayyüb, if you had 
been there in place of ‘A'ishah, would you have done that?" She replied, 
“By God, I would never have done it." Hadrat Ayyüb then said, “Well, 
‘A'ishah is a much better woman than you. As for myself, if I had been 
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in place of Safwan, I could never have entertained such an evil thought 
and Safwan is a better Muslim than I.” Thus, the result of the mischief 
engincered by the hypocrites was contrary to wiat they had planned to 
achieve, and the Muslims emerged out of this test morally stronger than 
before. 

Then there was more good to come from this. The incident became 
the cause of some very important additions to the social Jaw and 
injunctions of Islam. Through these the Muslims received such Com- 
mandments from Allah by which the Muslim society can be kept clean 
and protected against the creation and propagation of moral evils, and 
if at all they arise, they can be corrected promptly. 

Furthermore, there was another aspect of goodness in it also. The 
Muslims came to understand fully that the Holy Prophet (may Allah’s 
peace and blessings be upon him) had no knowledge of the unseen. He 
knew only that which Allah taught him. Beside that his knowledge was 
the same as that of a common man. For one full month he remained 
in great anxiety with regard to Hadrat ‘A'ishah. He would sometimes 
make enquirics from the maid-servant, sometimes from his other wives, 
and sometimes from Hadrat ‘Ali and Hadrat Usamah. At last when he 
spoke to Hadrat ‘A’ishah, he spoke only this: “If you have committed 
the sin, you should offer repentance, and if you are innocent, I expect 
that Allah wil! declare your innocence." Had he possessed any knowledge 
of the unseen, he would not have felt so upset, nor would have made 
enquiries, nor counselled repentance. However, when Divine Message 
revealed the truth, he received that knowledge which he had not possessed 
for more than a month. Thus Allah arranged to safeguard the Muslims, 
through direct experience and observation, against exaggerated notions 
in which pcople generally get involved in rcgard to their religious leaders 
on account of excessive blind faith. Perhaps this was the reason why 
Allah withheld Revelation for a month, for if Revclation had been sent 
down on the very first day, it could not have had any benefioial effect. 

11. That is, ‘Abdullah bin Ubayy, who was the real author of the 
false accusation and mischicf, In some traditions it has been wrongly 
claimed that this verse refers to Hadrat Hassan bin Thàbit; this is 
actually due to a misunderstanding of the narrators themselves. Asa 
matter of fact, Hadrat Hassan bin Thabit’s only weakness was that he 
became involved in the mischief engincered by the hypocrites. Hafiz ibn 
Kathir has rightly observed that if this tradition had not been included in 
Bukhari, it would not have deserved any notice. The greatest falsehood, 
rather a calumny, in this connection is the assertion by the Umayyads 
that it was Hadrat ‘Ali who had been referred to in this verse. A saying 
of Hisham bin ‘Abdul Malik has been cited in Bukhari, Tabaràni and 
Baihaqi to the effect : *The one who had the greatest share of respon- 
sibility in it” refers to ‘Ali bin Abi Talib. The fact, however, is that 
Hadrat ‘Alt had no hand whatever in this mischief. The truth is that 
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when Hadrat ‘Ali saw the Holy Prophet iu a perturbed state of mind and 
the Holy Prophet asked for his counsel, he said: **A'lah in this matter 
has not laid any restriction en ju : suitable women are plenty : you 
may if you like divorce ‘A’ishah and marry another woman." But this 
did not at all mean that Hadrat ‘Ali had supported the accusation against 
Hadrat ‘A’ishah. His object was only to allay the Holy Prophet’s . 
mental anguish. 

12. This may also be translated as: “Why did they noi have a good 
opinion of the people of their own community and society?" The words 
in the Text are comprehensive and contain a subtle meaning which should 
be understood well. What happened concerning Hadrat *Á'ishah and 
Safwan bin Murattal as only this: A woman belonging to the caravan 
(apart from the fact ‘sat she was the Holy Prophet's wife) was left 
behind, and a man belon;;ng to the same caravan, who was also left 
behind, chanced to see h 7 and brought her on his camel to the camp. 
Now if a person alleges tha: when the two found themselves alone, they 
became involved in sin, the accusation would imply two other hypotheses: 
First, if the accuser himself (whether man or woman) had been there, he 
would certainly have availed of the rare opportunity and committed the 
sinful act, for he had ncver before chanced upon a person of the opposite 
sex in a situation like this. Second, the accuser's assessment of the 
moral condition of the society he belongs to is that in that society there 
is no man or woman who could possibly have abstained from sin in similar 
circumstances. This will be the case when it involves any one man and 
any one woman. But supposing if the man and the woman happened 
to belong to the same place, and the woman who was left behind by 
chance was the wife, or sister, or daughter of a friend, or a relative, or 
'a neighbour, or an acquaintance of the man, the matter would become 
much more serious and grave. Then it would mean that the one who 
utters such an accusation has a very poor and degraded opinion of 
himself as well as of his society, v hich has nothing to do with morality 
and good sense. No gentleman can imagine that if he finds a woman 
belonging to the family of a friend, or a neighbour or an acquaintance, 
stranded on the way, the first thing he would do would be to molest and 
dishonour her, and then would think of escorting her home. But here 
the matter was a thousand times more serious. The lady was no other 
than the wife of the Holy Prophet of Allah, whom every Muslim 
esteemed higher than his own mother, and whom Allah Himself had 
forbidden for every Muslim just like his own mother. The man was not 
only a follower of the same caravan and a soldier of the same army, 
and an inhabitant of the same city, but also a Muslim, who believed in 
the lady's husband to be the Messenger of Allah and his religious leader 
and guide, and had even followed him and fought in the most dangerous 
battle at Badr. Viewed against this background, it would seem that the 
person who uttered such an accusation and those who considered the 
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accusation as probable, formed a very poor opinion not only of their 
moral selves but also of the whole society. 


13. That is, “The accusation was not worth any consideration ; the 
Muslims should have rejected it there and then as a lie and a falsehood." 
A question might be asked: Why did not the Holy Prophet and Hadrat 
Aki Bakr Siddiq reject it on the very first day, and why did they give it 
all that importance? The answer is that the position of the husband and 
the father is different from that of the common people. Though none 
else can know a woman better than her husband and a righteous husband 
cannot doubt the character of a virtuous and pious wife only on account 
of the people’s accusations, but when the wife is accused, the husband js 
placed in a difficult situation. Even if he rejects it outright as a calumny, 
the accusers will not listen. They will rather say that the woman is 
clever and has beguiled the husband into believing that she is virtuous 
and pious whereas she is not. A similar situation is faced by the parents. 
They also cannot remove the accusers’ slander regarding their daughter’s 
chastity even if they know that the accusation is manifestly false. The 
same thing had afflicted the Holy Prophet, Hadrat Abū Bakr and Umm 
Rümán, otherwise thev dil not entertain any doubt about Hadrat 
*A'ishah's character. That is why the Holy Prophet had declared in his 
sermon that he had neither seen any evil in his wife nor in the man who 
was being mentioned in the slander. 

14. *... in the sight of Allah" : in the Law of Allah, or according 
to the Law of Allah. Obviously, in Allah's knowledge, the accusation 
was by itself false and its falsehood was in no way dependent on the 
production of witnesses by the accusers. 


Here nobody should have the misunderstanding that failure to bring 
witnesses is being regarded as the basis and argument to prove that the 
'accusation was false, and that the Muslims are also being told to regard 
it as a manifest calumny only because the accusers did not bring four 
witnesses. This misunderstanding can arise if one does not keep in view 
the background of the actual incident. As a matter of fact, none of 
the accusers had actually witnessed the thing which they were uttering 
with their tongues. The only basis of their accusation was that 
Hadrat ‘A’ishah had been left behind from the caravan and afterwards 
Safwin had brought her to the camp on his camel. From this nobody 
with a little common sense could conclude that Hadrat ‘A’ishah’s being 
left behind was intentional. These are not the ways of those who do 
these things. It cannot happen that the wife of the army commander 
quietly stays back with a man,.and then the same man makes her ride 
o his camel and makes haste to catch up with the army at the next 
hai*ing place in the open daylight at noon. The situation itself warranted 
that "hey were innocent. There could, however, be some justification 
in the charge if the accusers had seen something with their own eyes, 
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otherwise the circumstances on which the accusers had based their 
accusation did not contain any ground for doubt and suspicion. 

15. These verses, especially verse |^ whercin Allah says : “Why did 
not the Believing men and the Believing women have a good opinion of 
themselves ?" provide the general principle that all dealings in the Islamic 
society must be based on 'good faith'. The question of a bad opinion 
should arise only when there is a definite and concrete basis for it. 
Every person should, as a matter of principle, be considered as innocent 
unless there are sound reasons to hold him guilty or suspect. Every 
person should be considered as truthful unless there arc strong grounds 
for holding him as unreliable. 

16. The direct interpretation of the verse, in the context in which it 
occurs, is this : “Those who cast aspersions, propagate evil, publicise it 
and bring Islamic morality into disrepute, deserve punishment." The 
words in the Text, however, comprehend all the various forms that 
can be employed for the propagation of evil. These include actual setting 
up of brothels, production of erotic stories, songs, paintings, plays and 
dramas as well as all kinds of mixed gatherings at clubs and hotels, 
which induce the people to immoralities. The Qur'àn holds all those who 
resort to such things as criminals, who deserve punishment not only in 
the Hereafter but in this world as well. Accordingly it is the duty of an 
Islamic government to put an end to all such means of propagating 
immorality. Its penal law must hold all those acts as cognizable offences 
which the Qur'án mentions as crimes against public morality and declares 
the offenders punishable. 

17. “You do not know...": “You do not visualise the full impact of 
individual acts on society as a whole: Allah. knows best the number of 
people who are affected by these acts and their cumulative effect on the 
collective life of the community. You should accordingly trust in Him 
and do all you can to eradicate and suppress the evils pointed out by 
Him. These are not trivial matters to be treated lightly ; these have very 
serious repercussions and the offenders must be dealt with severely." 

18. 'Satan' is bent upon involving you in all kinds of pollutions and 
indecencies : had it not been for the mercy and kindness of Allah Who 
enables you to differentiato between good aud evil and helps you to 
educate and reform yourselves, you would not have been able to Jead a 
pure and virtuous life on the strength of your own faculties and initiative 
alone. 


19. It is Allah's Will alone which decides whom to make pious and 
virtuous. His decisions are not arbitrary but based on knowledge. He 
alone knows who is anxious to live a life of virtue and who is attracted 
towards a life of sin. Allah hears a person's most secret talk, and is 
aware of everything that passes in his mind. It is on the basis of this 
direct knowledge that Allah decides whom to bless with piety and virtue 
and whom to ignore. 
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20. Hadrat ‘A'ishah has stated that after the revelation of verses 
11—21 absolving her from the accusation, Hadrat Abü Bakr swore that 
he would no longer support Mistah bin Uthatha. This was because the 
man had shown absolutely no regard for the relationship nor for the 
favours that Abu Bakr had all along been showing him and his family. 
At this verse 22 was revealed and Hadrat Abü Bakr, on hearing it, 
immediately said : “By God ! we do want that Allah should forgive us." 
Consequently he again started to help Mistah and in a more liberal 
manner than before. According to Hadrat ‘Abdullah bin ‘Abbas, some 
other Companions besides Hadrat Abū Bakr, also had sworn that they 
would discontinue helping those who had taken an active part in the 
slander. After the revelation of this verse, all of them revoked their oaths 
and the ill-will that had been created by the mischief was gone. 

Here a question may arise as to whether a person, who swears for 
something and later on revokes the oath on finding that there was no 
good in it and adopts a better and more virtuous course, should offer 
expiation for breaking the oath or not. One group of the jurists is of the 
opinion that adoption of the virtuous course itself is the expiation and 
nothing more needs to be done. They base their argument on this verse 
where Allah commanded Hadrat Abü Bakr to revoke his oath but did not 
require him to atone for it. They also cite a Tradition of the Holy Prophet 
in support of their argument, saying: “ff anybody takes an oath for some- 
thing and later on finds that another course is better and adopts it, his 
adoption of a better course by itself is the atonement for breaking the oath.” 

The other group is of the view that there is a clear Commandment 
in the Quran concerning the breaking of oath (II : 225, V : 89), which 
has neither been abrogated by this verse nor clearly amended. Therefore 
the earlier Commandment stands. No doubt, Allah commanded Hadrat 
Abū Bakr to revoke his oath but He did not tell him that expiation was 
not necessary. As regards the Tradition of the Holy Prophet, it only 
means this that the sin of taking an oath for a wrong thing is wiped out 
when the right course is adopted ; it does not absolve one from making 
expiation for the oath itself. Another Tradition of the Holy Prophet 
clarifies this view. He said : *Whoso swears for something and then 
finds that another course is better than the one he had sworn for, he 
should adopt the better course and atone for his oath." This shows that 
expiation for breaking one's oath and expiation of the sin for not doing 
good are different things. The expiation for the first is to adopt the righ: 
course, and for the second the same as has been laid down in the Qur'án 
For further explanation, see E.N. 46 of Sürah Şãd. 

21. The word g£áfilát as used in the Text means the women who arc 
simple, unpretentious souls, who do not know any artifice, who have 
pious hearts and have no idea of immorality. They cannot even imagine 
that their names could ever bc associated with any slander. The Holy 
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Those among you, who are bountiful and persons of 22 
means, should not swear on oath that they would withhold 
their help from their relatives, the indigent and those who 
have left their homes for the cause of Allah: they should for- 
give and forbear. Do you not wish that Allah should forgive 
you? and Allah is Forgiving and Merciful.?°* 

Those who charge with slander those Believing women, 23-25 
who are chaste but simple souls,?' are accursed in this world 
and in the Hereafter: there is a great punishment for them. 
They should not forget the Day when their own tongues and 
their own hands and feet will bear testimony in regard to 
their misdecds.? On that Day Allah will give them the full 
recompense they deserve, and they will realize that Allah is 
the very Truth, Who makes the Truth manifest. 

Impure women are for impure men and impure men for 6 
impure women, and pure women are for pure men and pure 
men for pure women. They are free from those scandals 
which the slanderers utter. There is forgiveness for them 
and honourable provision. 

O Believers,?? do not enter other houses than your own 27.29 
until you have the approval of the inmates?! and have wished 
them peace; this is the best way for you: itis expected that 
you will observe it. Then, if you do not find anyone there- 
in, do not enter until you have been given permission, and if 
you are told to go back, you should go back. This is a purer 
way for you;? and Allah has full knowledge of what you do. 
There is, however, no harm if you enter houses which are not 
dwelling places, but contain something useful for you;? 
Allah knows what you disclose and what you conceal. 

O Prophet, enjoin the Believing men to restrain their 0 
gaze? and guard their private parts.?? This is a more righte- 
ous way for them: Allah has knowledge of what they do. 

And O Prophet, enjoin the Believing women to 31 
restrain their gaze?! and guard their private?? parts? and 
not to display their adornment? except that which is 
displayed of itself, and to draw their veils over their 
bosoms?$ and not to display their adornment except before 


— 


*See Explanatory Notes 20-21 on page 113. 
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their husbands," their fathers, the fathers of their husbands,?* 
their sons and the sons of their husbands? (from other wives), 
their brothers, their brothers’ sons,“ their sisters’ sons,*? 
their female associates?! and those in their possession“ 


Contd. from p. 113 [ 


Prophet has said: ‘To slander chaste women is one of the seven ‘deadly’ 
sins." According to another Tradition cited by Tabarini from Hadrat 
Huzaifah, the Holy Prophet said: “To slander a pious woman suffices 
to ruin the good deeds of a hundred years." 

21 (a). For explanation, see E.N. 55 of Sarah Yà Sin and E.N. 25 
of Hà Mim Sajdah. 

22. This verse enunciates a fundamental principle : Impure men are 
a fit match for impure women and pious men are a fit match for pious 
women. It never happens that a man is good in all other aspects but is 
addicted to a solitary vice. Asa matter of fact, his very habits, manners 
and demeanour, all contain a number of evil traits, which sustain and 
.nourish that single vice. It is impossible that a man develops a vice all 
of a sudden without having any trace of its existence in his demeanour 
and way of life. This is a psychological truth which everybody experiences 
in the daily lives of the people. How is it then possible that a man who 
has all along lived a pure and morally clean life, will put up and continue 
to live for years in love with a wife who is adulterous? Can a woman be 
imagined who is an adulteress, but she does not manifest her evil 
character through her talk, gait, manners and deportment? Is it possible 
for a virtuous man of high character to live happily with a woman of 
this type? What is being suggested here is that people in future should 
not credulously put their belief in any rumour that reaches them. They 
should carefully see as to who is being accused and on what account and 
Whether the accusation fairly sticks on the person or not. And when 
there exists no trace of evidence to support the accusation, people cannot 
believe it just because a foolish or wicked person has uttered it. 

Some commentators have interpreted this verse to mean that evil 
things are for the evil people and good things for the good people : the 
good people are free from the evil things which the wicked people utter 
about them. Some others have interpreted it to mean that evil deeds 
only go with evil people and good deeds with good’ people: the pious 
people are free from the evil deeds which the wicked people ascribe to 
them. Still others interpret it to mean that evil and filthy talk is indulged 
in only by the evil and filthy people and good and pious talk only by 
the good and pious people : the pious people are free from the sort of 
talk that these mischievous people are indulging in. The words of the 
verse are comprehensive and can be interpreted in any of the three ways, 
but the first meaning that strikes the reader is the one that we have 
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adopted above, and the same fits in more meaningfully with the context 
than others. 

23. The Commandments given in the beginning of the Sûrah were 
meant to help eradicate evil when it had actually appeared in society. 
The Commandments being given now are meant to prevent the very birth 
of evil, to reform society and root out the causes responsible for the crea- 
tion and spread of evil. Before we study these Commandments, it will 
be useful to understand two things clearly : 


First. the revelation of these Commandments immediately after the 
Divine appraisal of the incident of the “slander” clearly indicates that 
permeation of a calumny against the noble person of a wife of the Holy 
Prophet in the society, was the direct result of the existence of a sexually 
charged atmosphere, and in the sight of Allah there was no other way of 
cleansing socicty of the evil than of prohibiting free entry into other 
people's houses, discouraging free mixing of the sexes together, forbidding 
women to appear in their make up before the other men, excepting a 
small circle of close relatives, banning prostitution, exhorting men and 
women not to remain unmarried for long, and arranging marriages even 
of the slaves and slave-girls. In other words, the movement of the women 
without purdah and the presence of a large number of unmarried persons 
in society werc, in the knowledge of Allah, the real causes that impercep- 
tibly give rise to sensuality in society. It was this sexually charged 
atmosphere which Kept the ears, eyes, tongues and hearts of the people 
ever ready to ect involved in any real or fictitious scandal. Allah in His 
wisdom did not regard any other measure more suitable and effective 
than these Commandments to eradicate this evil; otherwise He would 
have enjoined some other Commandments. 


The second important thing to remember is that Divine Law does 
not merely forbid an evil or only prescribe a punishment for the offender, 
but it also puts an end to all those factors which provide occasions for 
the evil, or incite or force a person to commit it. It also imposes curbs 
on the causes, incentives and means leading to the evil so as to check the 
wrongdoer much before he actually commits the crime. It does not like 
that people should freely approach and loiter about near the border lines 
of sin and get caught and punished all the time. It does not merely act 
as a prosecutor but as a guide, reformer and helper, too. So it uses all 
kinds of moral, social and educational devices to help the people to 
safeguard themselves against evil and vicc. 

24. The Arabic word /asta'nis& in the Text has been generally 
interpreted to mean the same as /asta'zinü. There is, however, a fine 
difference between the two words which should not be lost sight of. 
Had the word in the Text been rasta'zini, the verse would have meant: 
"Do not enter other peoples houses until you have taken their 
permission", Allah has used tasta'nisü which is derived from the root 
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uns, meaning fondness, affection, regard, etc. According to this, the 
verse would mean: “Do not enter other people's houses until you are 
sure of their affection and regard for yourself." In other words, you 
should make sure that your entry in the house is not disagreeable to the 
inmates and you are sure of a welcome. That is why we have translated 
the word into ‘approval’ of the inmates instead of ‘permission’ of the 
inmates, because the word ‘approval’ expresses the sense of the original 
more precisely. 

25. According to the Arab custom of the pre-Islamic days, people 
would enter each others house freely without permission just by 
pronouncing ‘good morning’ or ‘good evening’. This unannounced entry 
sometimes violated the privacy of the people and their women folk. 
Allah enjoined the principle that everybody has a right to privacy in his 
own house and no one is entitled to force his entry unannounced and 
without permission of the inmates. The rules and regulations enforced 
by the Holy Prophet in society on receipt of the above Commandment 
are given below Serially : 

(1) The ‘right of privacy’ was not merely confined to the question 
of entry in the houses, but it was declared as a common right according 
to which it is forbidden to peep into a house, glance from outside, or 
even read the other person's letter without his permission. According 
to Thaubin, who was a freed slave of the Holy Prophet, the Holy 
Prophet said: ‘When you have already cast a look into a house, what 
is then the sense in seeking permission for entry?" (Abü Da'üd). Hadrat 
Huzail bin Shurabbil has reported that a man came to see the Holy 
Prophet and sought permission for entry while standing just in front of 
the door. The Holy Prophet said to him: “Stand aside : the object of 
the Commandment for seeking permission is to prevent casting of looks 
inside the house.” (Abt Da'üd). The practice of the Holy Prophet was 
that whenever he went to see somebody, he would stand aside, to the 
right or the left of the door, and seek permission as it was not then 
usual to hang curtains on the doors. (Abü Da'üd). Hadrat Anas, the 
attendant of the Holy Prophet, states that a man glanced into the room 
of the Holy Prophet from outside. The Holy Prophet at that time was 
holding an arrow in his hand. He advanced towards the man in a way 
as if he would thrust the arrow into his belly. (Abü Da'üd). According 
to Hadrat ‘Abdullah bin ‘Abbas, the Holy Prophet said: “Whoever 
glances through the letter of his brother without his permission, glances 
into fire." (Abü Da'üd). According to Muslim and Bukhari, the Holy 

Prophet is reported to have said: ‘If someone peeps into your house, 
it will be no sin if you injure his eye with a piece of stone." In another 
Tradition, he has said: “The inmutes of a house, who injure the eye 
of the man peeping into their house, are not liable to any punishment." 
imam 555587 has taken this Commandment literally and permits smashing 
of the eye of the one who casts a glance like this. The Hanafis, however, 
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do not take the Command in the literal sense. They express the opinion 
that it is applicable only in that case where an outsider forces his entry 
into a house in spite of the resistance from the inmates and has his eye 
or some other limb smashed in the scuffle. In such a case, no penalty 
will lie on the inmates. (Ahkdam al-Qur'án, Al-Jassas, Vol. HI, p. 385). 

(2) The jurists have included ‘hearing’ also under ‘glancing’. For 
instance, if a blind man enters a house without permission, he will not 
be able to see anybody, but he will certainly be able to hear whatever is 
going on in the house. This also amounts to violation of the other 
person's right of privacy. 

(3) The Command to seek permission is not only applicable in cases 
where a person wants to enter the other people's houses, but it also 
applies to entry in the house of one's own mother or sister. A man 
asked the Holy Prophet: “Sir, should I seek permission to enter my 
mother's house also?" The Holy Prophet replied that he should. The 
man stated that there was nobody beside him to look after her, and 
asked whether it was necessary to get permission every time he wanted 
10 go in. The Holy Prophet replied: ‘Yes; would you like that you 
should sec your mother in a naked state?” (Ibn Jarir quoting from 
‘Ata bin Yasar). According to a saying of ‘Abdullah bin Mas'üd, one 
should seek permission even when going to see one’s own mother or 
sister. (Ibn Kathir). He has suggested that even when a person goes 
to visit one's wife in one's own house, he should announce his arrival by 
coughing, ctc. It is related by his wife Zainab that ‘Abdullah bin Mas'üd 
would always announce his arrival by coughing, etc. and never liked 
that ke should enter the house unannounced all of a sudden. (Ibn Jarir). 

(4) The only exception to the general rule is that no permission is 
needed in case of an emergency or a calamity like theft, fire, etc. One 
can go for help without permission in such cases. 

(5) In the beginning when the system of seeking permission was 
introduced, people did not know the exact procedure to be followed. 
Once a man came to the Prophet's house and shouted at the door, 
“Should I be in?" The Holy Prophet said to his maid servant, Roudah, 
“Go and instruct him about the correct way. He should say: 
Assélam-o-‘clcikum (peace be upon you): May I come in?” (Ibn Jarir, 
Abū Da'üd). JAbir bin ‘Abdullah says that once he went to the Holy 
Prophet's house in connection with certain liabilities of his father and 
knocked at the door. The Holy Prophet asked: “Who is it?" I replied, 
"It's me." The Holy Prophet thereupon repeated twice or thrice: 5 
me, its me!" That is, how can one understand from this who you are? 
(Abü Da'üd). 

A man named Kaladah bin Hanbal went to see the Holy Prophet 
and got seated without the customary salutation. The Holy Prophet 
told him to go out and come in again after calling: Assalam-o-‘alaikum 
(peace be upon you). (Abü Da'üd). Thus, the correct method of seeking 
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permission was to disclose one's identity first and then ask for permission. 
It is related that whenever Hadrat ‘Umar went to see the Holy Prophet, 
he would say: **Assalám-o-'alaikum yd Rasül-Allah, I am *Umar: May 
I enter!" (Aba Da'üd). The Holy Prophet enjoined that permission 
should be asked thrice at the most. If there is no reply even at the third 
call, one should come back. (Bukhari, Muslim, Abû Da'üd). The same 
was his own practice. Once he went to the house of Hadrat Sa'd 
hin *Ubàdah and sought permission twice after greeting with: 
Assalüm-o-*alaikum wa Rahmatullah (peace be upon you and mercy of 
Allah), but there was no response. After calling for the third time when 
he received no response, he turned back. Sa‘d came out running from 
the house. and said, “O Messenger of Allah, I was hearing you all right, 
but I desired to have Allah’s peace and mercy invoked upon me through 
your sacred tongue as often as possible; therefore, I was replying to you 
in 4 low voice." (Aba Da'üd, Ahmad). The three calls as enjoined above 
should not be made in quick succession, but at suitable intervals so as to 
allow sufficient time to the inmates to make the response in case they are 
not free to do so. 

(6) The permission for entry should come from the master of the 
house himself or from some other reliable inmate like a servant or a 
responsible person, who gives permission on behalf of the master. One 
should not enter the house on the word of a mere child. 

17) Undue insistence for permission to enter or to keep standing at 
the deor obstinately even after refusal, is not permissible. If no entry 
is permitted even after three calls, or the master refuses to see, one should 
go back. 

26. Entry into an empty house is not allowed unless permitted as 
such by the master of the house. One may, for instance, have told a 
visitor or sent him a message to wait in his room till his arrival. The 
mere fact that there is nobody in the house or the call is not 85۸ رص‎ 
does not entitle anybody to enter without permission. 

27. That is, nobody should mind if entry is refused, for everybody 
has a right to refuse to meet another person, or offer a plea if otherwise 
busy. The Command “Go back", according to the jurists, means going 
back in the literal sense and moving away from the door. Nobody has 
any right to compel the other person for a meeting or to embarrass him 
by standing obstinately at his door. 

28. “Houses which are not dwelling places" are the hotels, inns, 
guest houses, shops, staging bungalows, etc. which are generally ops. to 
all people. 

29. The word ghcdd means to reduce, shorten or lower ۵ 
something. Accordingly, ghadd basar is generally translated as ‘lowering 
the gaze’ or ‘keeping it lowered’. But the Command of ghadd basar 
does not imply that the gaze should always be kept lowered. It only 
means to imply that one should restrain one’s gaze and avoid casting of 
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looks freely. That is, if it is not desirable to see a thing, one should 
turn the eyes away and avoid having a look at it. The restriction of a 
‘restrained gaze’ is applicable only in a limited sphere. The context in 
which the words occur shows that this restriction applies to the men's 
gazing at women, or casting looks at the satar of the other persons, or 
fixing the eyes at indecent scenes. 

The details of this Divine Commandment as explained in the Sunnah 
of the Holy Prophet are given below: 

(1) It is not lawful for a man to cast a full gaze at the other women 
except at his own wife or the mahram women of his family. The chance 
look is pardonable but not the second look which one casts when one 
feels the lure of the object. The Holy Prophet has termed such gazing 
and glancing as wickedness of the eyes. He has said that man commits 
adulterv with all his sensory organs. The evil look at the other woman 
is the adultery of the eyes; lustful talk is the adultery of the tongue; 
relishing the other woman's voice is adultery of the ears; and touching 
her body with the hand or walking for an unlawful purpose is adu:tery 
of the hands and feet. After these preliminaries the sexual organs either 
bring the act of adultery to completion or leave it incomplete. (Bukhari, 
Muslim, Abü Da'üd). 

According to a Tradition related by Hadrat Buraidah, the Holy 
Prophet instructed Hadrat ‘Ali: “O ‘Ali, do not cast a second look after 
the first look. The first look is pardonable but not the second one." 
(Tirmizî, Ahmad, Abū Da'àd).  Hadrat Jarir bin ‘Abdullah Bajali says 
that he asked the Holy Prophet, “What should I do if I happen to cast 
a chance look?" The Holy Prophet replied, “Turn your eyes away or 
lower your gaze." (Muslim, Ahmad, Tirmizî, Abū Da'üd, Nasã’i). 
Hadrat ‘Abdullah bin Mas'üd quotes the Holy Prophet as having said: 
"Allah says that the gaze is one of the poisonous arrows of Satan. 
Whoever forsakes it, out of His fear, he will be rewarded with a faith 
whose sweetness he will relish in his own heart.” (Tabarani). According 
to a Tradition related by Aba Umãmah, the Holy Prophet said: “If a 
Muslim happens to glance at the charms of a woman and then turns his 
eyes away, Allah will bless his worship and devotion and will make it 
all the more sweet.” (Musnad Ahmad). Imàm Ja‘far Sadiq has quoted 
from his father, {mam Muhammad Baqir, who has quoted Hadrat Jabir 
bin ‘Abdullah Ansári as saying: “On the occasion of the Farewell 
Pilgrimage, Fadal bin ‘Abbas, who was a young cousin of the Holy 
Prophet, was riding with him on the camelback during the return 
journey from Mash'ar al-Harüám. When they came to a few women 
passing on the way, Fadal started looking at them. Thereupon the 
Holy Prophet put his hand on his face and turned it to the other side." 
(Aba Da'üd). On another occasion during the same Pilgrimage, a 
woman of the clan of Khath'am stopped the Holy Prophet on the way 
and sought clarification about a certain matter pertaining to Hajj. Fadal 


122 The Meaning of the Qur'àn 


bin ‘Abbas fixed his gaze at her, but the Holy Prophet turned his face to 
the other side. (Bukhari, Abū Da'üd, Tirmizi). 

(2) Nobody should have the misunderstanding that the Command to 
restrain the gaze was enjoined because the women were allowed to move 
about freely with open faces, for if veiling of the face had already been 
enjoined, the question of restraining or not restraining the gaze would 
not have arisen. This argument is incorrect rationally as well as 
factually. It is incorrect rationally because even when veiling of the 
face is the usual custom, occasions can arise where a man and a woman 
come face to face with each other suddenly, or when a veiled woman has 
to uncover her face under necessity. Theneven if the Muslim women 
observe purdah, there will be non-Muslim women who will continue to 
move about unveiled. Thus, the Commandment to lower the gaze or 
restrain the eyes, does not necessarily presume existence of a custom 
allowing the women to move about with unveiled faces. It is incorrect 
factually because tle custom of purdah which was introduced after 
the revelation of the Commandments in Sürah Al-Ahzab included 
veiling of the face, and this is supporied by a number of Traditions 
relating to the time of the Holy Prophet himself. Hadrat ‘A’ishah in her 
statement relating to the incident of the *slander", which has been 
narrated on the auihority of reliable reporters, has said: “When I came 
back to the camp, and found that the caravan had left, I lay down and 
was overpowered by sleep. In the morning when Safwàn bin Mu'attal 
passed that way he recognised me because he had seen me before the 
Commandment of purdah had been sent down. On recognising me he 
exclaimed: Jnana lillàhi wa inna ilaihi rajitin: ‘To Allah we belong and 
to Him we shall return'; and ] awoke and covered my face with my 
sheet," (Bukhari, Muslim, Ahmad, Ibn Jarir, Ibn Hisham). Abt Da'üd 
contains an incident that when the son of Umm Khallàd was killed in a 
battle, she. came to the Holy Prophet to enquire about him and was 
wearing the veil as usual. Jt was natural to presume that on such a sad 
occasion one is liable to lose one's balance and ignore the restrictions of 
purdah. But when questioned she said, *I have certainly lost my son 
but not my modesty." Another Tradition in Abü Da'üd quoted on the 
authority of Hadrat ‘A’ishah relates that a woman handed an application 
to the Holy Prophet from behind a curtain. The Holy Prophet enquired: 
“Is it a man's hand or a woman's?" She replied that it was a woman's. 
Thereupon the Holy Prophet said: “If it is a woman's hand, the nails 
at least should have been coloured with henna!” As regards the two 
incidents relating to the occasion of Hajj, which we have mentioned 
above, they cannot be used as an argument to prove that the veil was 
not in vogue in the time of the Holy Prophet. This is because wearing 
of the veil is prohibited in the state of ihrām. However, even in that 
state pious women did not like to uncover their faces before the other 
men. Hadrat 'A'ishah has stated that during the Farewell Pilgrimage 
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when they were moving towards Makkah in the state of ihrām, the 
women would lower down their head sheets over their faces whenever the 
travellers passed by them, and would uncover their faces as soon as they 
had passed by. (Abî Da'üd). 

(3) There are certain exceptions to the Command of lowering the 
gaze or restraining the look. These exceptions relate to occasions when 
it is really necessary to see a woman, for instance, when a man intends 
to marry her. It is not only permissible to see the woman in such a 
case but even conin .ndable. Mughirah bin Shu‘bah has stated, “I 
wanted to marry i a certain family. The Holy Prophet asked me 
whether I had seen the girl or not. When I replied in the negative, 
he said: ‘Have a look at her; this will enhance harmonious relationship 
between you two'." (Ahmad. Tirmizî, Nasai, Ibn Majah, Darimi). 
According to a Tradition related by Abü Hurairah, a man wanted to 
marry in a family of the Ansar. The Holy Prophet asked him to have a 
look at the girl, for the Ansar usually had a defect in their eyes. (Muslim, 
Na:ài, Ahmad). According to Jabir bin ‘Abdullah, the Holy Prophet 
said: “When a person from among you wants to marry a woman, he 
should have a look at her to satisfy himself that there is some quality in 
the woman which induces him to marry her." (Ahmad, Aba Da'üd). 
Accoicing to another Tradition emanating from Abû Humaidah and 
quoted in Musnad Ahmad, the Holy Prophet said that there was no harm 
in such a procedure. He also permitted that the girl may be seen 
without her being aware of it. From this the jurists have concluded that 
there is no harm in looking at a woman when it is really necessary. For 
instance, there is no harm in looking at a suspect woman when investi- 
gating a crime, or in the judge's looking at a female witness, who appears 
in the court, or in the physician's looking at a female patient, etc. 

(4) The intention of the Command to restrain the gaze also implies 
that no man or woman should look at the private parts of the other man 
or woman. The Holy Prophet has said: “No man should look at the 
satar of another man nor a woman at the satar of another woman." 
(Ahmad, Muslim, Aba Da'üd, Tirmizi). Hadrat ‘Ali has quoted the 
Holy Prophet as saying: ‘Do not look at the thigh of another person, 
living or dead". (Aba Da'üd, Ibn Majah). 

30. “Guard their private parts": Abstain from illicit sexual 
gratification and from exposing their satar before others. For males, the 
satar is the part of the body from the navel to the knee, and it is not 
permissible to expose that part of the body intentionally before anybody 
except one's own wife. (Daraqutni, Baihaqi) Hadrat Jarhad Aslami 
states that once he was sitting in the company of the Holy Prophet with 
his thigh exposed. The Holy Prophet said: "Do you not know that 
the thigh has to be kept concealed." (Tirmizi, Abū Da'üd, Mu’atta). 
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Hadrat ‘Ali reports that the Holy Prophet said: *Do not expose your 
thigh." (Abū Da'üd, Ibn Májah). Not only is the satar to be kept 
concealed before others but even when alone. The Holy Prophet has 
warned: “Beware, never remain naked, for with you are those (that is, 
the angels of goodness and mercy), who never leave you alone except 
when you ease yourself or you go to your wives. So feel shy of them 
and give them due respect." (Tirmizi). According to another Tradition, 
the Holy Prophet said: ‘Guard your satar from everybody except from 
your wife and your slave girl." The questioner asked, “Even when we are 
alone?" The Holy Prophet replied, **Yes, even when alone, for Allah has 
a greater right that you should feel shy of Him.” (Abû Da'üd, Tirmizî, 
Ibn Majah). 

31. The Commandments of restraining the gaze for women are the 
same as for men. They should not glance intentionally at the other men, 
and if they happen to cast a chance look, they should turn their cyes 
away; and they should abstain from looking at the satar of others. 
However, the Commandments relating to the men's looking at women 
are a little different from those relating to the women's looking at men. 
On the one hand, there is an incident related in a Tradition saying that 
Hadrat Umm Salamah and Hadrat Umm Maimünah, wives of the Holy 
Prophet, were sitting with him when Ibn Umm Maktim, a blind Com- 
panion, made his appearance. The Holy Prophet said to his wives : **Con- 
ceal your faces from him." The wives said, “O Messenger of Allah: Is 
he not a blind man? Neither will he see us nor recognize us." Thereupon 
the Holy Prophet remarked: “Are you two also blind? Do you not see 
him?" Hadrat Umm Salamah has clarified that this incident occurred at 
a time when the Commandments about the observance of purdah had 
already been sent down. (Ahmad, Abü Da'üd, Tirmizi) This is also 
supported by a Tradition in Mu’at{& saying that a blind man came to sec 
Hadrat ‘A’ishah and she observed purdah from him. When asked as to 
why she observed purdah when the man could not see her, she replied : 
“But I do see him." On the other hand, there is a different Tradition 
from Hadrat 'Á'ishah. In 7 A.H. a deputation of the negroes came to 
Al-Madinah and they gave a performance of physical skill in the 
compound of the Prophet's Mosque. The Holy Prophet himself showed 
their performance to Hadrat ‘A’ishah. (Bukhari, Muslim, Ahmad). In 
another case, we find that when Fatimah bint Qais was irrevocably 
divorced by her husband, the question arose as to where she should pass 
her ‘/ddah (the prescribed waiting term after divorce or death of husband). 
The Holy Prophet first told her to stay with Umm Sharik Ansüri, but 
then instructed her to stay in the house of Ibn Umm Maktüm, where she 
could stay with greater freedom as he was a blind man. He did not 
approve of her staying in the house of Umm Sharik because she was a 
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rich lady and her house was frequented by the Companions whom she 
entertained generously. (Muslim, Abū Da'üd). Read together these 
Traditions show that the restrictions about the women’s looking at men 
are not so hard as about the men's looking at women. While it is 
forbidden for women to sit face to face with men, it is not unlawful if 
they cast a look at men while passing on the way or see a harmless 
performance by them from a distance. There is also no harm for women 
to see the other men in case of real need if they are living in the same 
house. ]màm Ghazzali and Ibn Hajar Asqalani have also reached almost 
the same conclusion. Shaukàni in his Nail al-Aufár has quoted Ibn Hajar 
as saying: “Such a permission in respect of women is also supported by 
the fact that they have always enjoyed this type of freedom in outdoor 
duties. While they came out veiled when visiting the mosques, or moving 
in the streets, or during the journcy, so that men may not gaze at them, 
the men were never commanded to use the veil so that women may not 
gaze at them. This shows that the Commandments in respect of the 
two sexes are different." (Vol. VI, p. 101). However, it is not at all 
permissible that women should gaze leisurely at men and draw pleasure 
of the eye in doing so. 

32. That is, they should abstain from illicit gratification of their sex 
desire as well as from exposing their satar before others. Though the 
commandments for men in this respect are the same as for women, the 
boundaries of satar for women are different from those prescribed for 
men. Moreover, the female satar with respect to men is different from 
that with respect to women. 

The female sarar with respect to meu is the entire body, excluding 
only the hand and the face, which should not be exposed before any 
other man, not even the brother and father, except the husband. The 
woman is not allowed to wear a thin or a tight fitting dress which might 
reveal the skin or the outlines of the body. According to a Tradition 
from Hadrat ‘A'ishah, once her sister Asma’ came before the Holy 
Prophet in a thin dress. The Holy Prophet immediately turned his face 
away and said: “O Asma’, when a woman has attained her maturity, it 
is not permissible that any part of her body should be exposed except the 
face and the hand." (Abü Da'üd) Ibn Jarir has related a similar 
incident from Hadrat ‘A'ishah saying that once the daughter of ‘Abdullah 
bin Tufail, who was her mother's son from her former husband, came to 
her house on a visit. When the Holy Prophet (Allah's peace be upon 
him) entered the house, he saw her but turned his face to the other side. 
Hadart ‘A'ishah said: “O Messenger of Allah, she is my niece." There- 
upon the Holy Prophet remarked : “When a woman reaches the age of 
puberty, it is not lawful for her to display her body except the hand and 
the face. (Then he indicated what he meant by the hand by gripping his 
own hand from the wrist so that there was hardly a breadth left between 
his grip and the palm of the hand)" The only relaxation permitted in 
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this connection is that a woman can uncover only that much of her body 
before her close relatives (for example, her brother, father, etc.) as is 
absolutely necessary for attending to the household duties. For instance, 
she can roll up her sleeves while kneading the flour, or tuck up her 
trousers while washing the floor. 

The boundaries of female sarar with respect to women are the same 
as the boundaries of the male satar with respect to men, which is the part 
of the body from the navel to the knee. This does not, however, mean 
that a woman should appear half naked before other women. It only 
means that while it is obligatory to keep the part of body from the navel 
to the knee duly covered, it is not so in case of other parts. 

33. It should be carefully noted that the demands that Divine Law 
makes from women are not only those it has made from men, that is 
restraining of looks and guarding of the private parts, but it makes some 
other demands from them also, which it has not made from men. This 
shows that men and women are not identical in this respect. 

34. “Adornment” includes attractive clothes, ornaments and other 
decorations of the head, face, hand, feet, etc. which the women usually 
employ, and is expressed by the modern word ‘make-up’. The injunction 
that this *make-up' should not be displayed before others is discussed in 
detail in the following Notes. 

35. Different interpretations given by different commentators of this 
verse have greatly confused its real meaning. All that is obviously meant 
is that “women should not display their make-up and adornment” except 
that “which is displayed of itself’? and is beyond their control. This 
clearly means that women should not purposely and intentionally display 
their make-up, but there is no accountability if the make-up becomes 
displayed without any purpose or intention on their part; for instance, 
the head-wrapper's being blown aside by the wind thus exposing the 
adornment, or the outer-garment itself which cannot be concealed but 
which nevertheless has attraction being a part of the female dress. This 
very interpretation of this verse has been given by Hadrat ‘Abdullah bin 
Mas'üd, Hasan Basri, Ibn Sîrîn and Ibrahim Nakha‘i. On the contrary, 
some other commentators have interpreted the verse to mean “all those 
parts of the body which usually remain exposed or uncovered" and in 
this they include the hands and the face with all their adornments. This 
is the view of Hadrat Ibn 'Abbàs and his followers, and a large number 
of the Hanafi jurists have accepted it. (Ahkám-ul-Qur'án, A\l-Jassas, 
Vol. III, pp. 388-389). Thus, according to them, it is permissible for a 
woman to move out freely with the uncovered face in ful] make-up and 
adornment of the hands 

We are, however, unable to subscribe to this view. There is a world 
of difference between “displaying something" and “its becoming displayed 
of itself." The first implies ‘intention’ and the second ‘compulsion’ and 
a state of helplessness. Moreover, such an interpretation also goes against 
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the traditions which state that the women never moved out with open 
and uncovered faces in the time of the Holy Prophet after thc Command- 
ments of purdah had been sent down. These Commandments implicd 
veiling of the face as well, and the veil had become a part of the female 
dress except during Hajj when onc has to be in the prescribed state of 
ihram and keep the face uncovered. Another argument that is advanced 
in support of this view is that the hands and the face are not included in 
the satar of the woman, whereas satar and purdah are two entirely 
different things. Sanctity of satar is such that it cannot be violated even 
before the mahra males like the father, brother, etc. As for purdah it 
is over and above satar which is meant to segregate women from non- 


mahram males; the discussion kere relates to the Commandments of 
purdah and not to satar. 


36. In the pre-Islamic days of ignorance, women used to wear a sort 
of head-band, which was ticd in a knot at the rear of the head. The slit 
of the shirt in the front partly remained open exposing the front of the 
neck and the upper part of the bosom. There was nothing except the 
shirt to cover the breasts, and the hair was worn in a couple or two of 
plaits hanging behind like tails. (A/-Kashshaf, Vol. II, p. 90, and /bn 
Kethir, Vol. MI, pp. 283-284). At the revelation of this verse, the head- 
wrapper (dopatta) was introduced among the Muslim women, which. was 
meant to cover the head, the breasts, and the back completely. The way 
the Muslim women responded to this Command has been described by 
Hadrat ‘A’ishah in a vivid manner. She states that when Sirah An-Nür 
was revealed and the people learnt of its contents from the Holy Prophet, 
they immediately went back to their houses and recited the verses before 
their wives, daughters and sisters. "There was an instantaneous response. 
The Ansar women, onc and all, immediately got up and made wrappers 
from whatever piece of cloth that was handy. The next morning all the 
women who came to the Prophet's Mosque for prayers were dressed in 
wrappers. In another tradition Hadrat *Á'ishah says that thin cloth was 
discarded and the women selected only coarse cloth for the purpose. 
(Ibn Kathir, Vol. III, p. 284, Abü Da'üd). 


The very nature and object of the Command demanded that the 
wrapper should not be made out of fine and thin cloth. The Ansar 
women immediately understood the real object and knew what type of 
cloth was intended to be used. The Law-Giver himself clarified this and 
did not leave it to be interpreted by the people. Dihyà Kalbi states : 
*Once a length of fine Egyptian muslin was presented to the Holy 
Prophet. He gave a piece ofitto me and said, ‘Use one part of it for 
your shirt, and give the rest of it to your wife for a wrapper, but tell her 
that she should stitch another piece of cloth on the inner side so.that the 
body may not be displayed through it." (Abü Da'üd). 
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37. This verse describes the circle in which a woman can move 
freely with all her make-up and adornment. Outside this circle she is 
not allowed to appear with make-up before the other people, whether 
they are relatives or strangers. The Commandment implies that she 
should not display her embellishments outside this limited circle, intention- 
ally or through carelessness. However, what becomes displayed inciden- 
tally, in spite of care and concern, or what cannot be concealed, it is 
excused by Allah. 

38. ‘Fathers’ include grandfathers and great grandfathers as well, 
both paternal and maternal. Accordingly a woman can appear before her 
own and her husband's grandfathers just as she can appear beforc her 
own father and father-in-law. 

39. ‘Sons’ include grandsons and great grandsons from the male or 
female offspring. No distinction is to be made between the real sons 
and the step-sons. 

40. *Brothers' include real and stepbrothers. 

41. ‘Sons of brothers and sisters’ include sons, grandsons and great 
grandsons of all the three kinds of brothers and sisters. 

42. After the relatives the other people are now being mentioned. 
But before we proceed further, it would be useful to understand three 
things in order to avoid confusion. 

First, some jurists hold that the freedom of movement and display 
of adornment by a woman is restricted to the circle of relatives mentioned 
in this verse. All others, even the real paternal and maternal uncles, are 
excluded from this list and a woman should observe purdah from them 
because they have not been mentioned in the Qur'ün. This is, however, 
not a correct view. Let alone the real uncles, the Holy Prophet disallow- 
ed Hadrat *A'ishah to observe purdah even from her foster uncles. A 
tradition quoted in Sihàh Sitta and Musnad Ahmad on the authority of 
Hadrat ‘A'ishah says that once Aflah, brother of Abul Qu'ais, came to 
see her and sought permission to enter the house. But since the 
Commandment of purdah had been received, Hadrat ‘A’ishah refused 
him permission. On this Aflah sent back the word saying, **You are my 
niece : you were suckled by my brother Abul Qu'ais's wife." But Hadrat 
*A'ishah still was hesitant whether it was permissible to appear unveiled 
before such a relative or not. In the meantime the Holy Prophet arrived 
and he ruled that he could see her. This shows that the Holy Prophet 
himself did not interpret the verse in the way these jurists do that it was 
lawful to appear unveiled only before those relatives who have been 
mentioned in the verse and not before others. He interpreted it to mean 
that purdah need not be observed from those relatives with whom 
marriage is prohibited, for instance, paternal and maternal uncles, son-in- 
du ex نو‎ P Hadrat y Basri from among the followers 
TAE AM mis Sua. opinion die the VN has been supported by 

r al-Jassás in his Ahkám-ul-Qur'dn. (Vol. III, p. 390). 
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Secondly, there is the question of those relatives with whom marriage 
is not permanently prohibited; they neither fall in the category of 
mahram relatives (that women may freely appear before them with 
adornment) nor in the category of complete strangers that they 
should observe full purdah from them as from others. What should be 
the right course between the two extremes has not been determined by 
the Shari‘ah for such a course cannot possibly be determined. The 
observance of purdah or otherwise in such cases will inevitably depend 
on the mutual relationship, age of the woman and of men, family rela- 
tions and contacts and other circumstances (e.g. residence in the same 
house or in different houses). The personal example of the Holy Prophet 
himself in this matter gives us the same guidance. A large number of 
traditions confirm that Hadat Asma’, daughter of Abū Bakr, who was a 
sister-in-law of the Holy Prophet, appeared unveiled before him and no 
purdah, at least of the face and hands, was observed by her. This same 
position continued till the Farewell Pilgrimage which took place just a few 
months before the death of the Holy Prophet. (Abü Da'üd). Similarly 
Hadrat Umm Hāni, daughter of Abû Talib and a first cousin of the 
Holy Prophet, appeared before him till the end without ever observing 
purdah of the face and hands. She herself has narrated an incident 
pertaining to the conquest of Makkah, which confirms the same. 
(Abū Da'üd). On the contrary, we see that Hadrat 'Abbás sends his son 
Fadal, and Rabi‘ah bin Harith bin ‘Abdul Muttalib (a first cousin of the 
Holy- Prophet) his son ‘Abdul Muttalib before the Holy Prophet with the 
request for a job, as they could not be married till they because earning 
members of the family. They both see the Holy Prophet in the house of 
his wife Zainab, who is a first cousin of Fadal and is similarly related to 
the father of ‘Abdul Muttalib bin Rabi‘ah. But she does not appear 
before them and talks to them from behind a curtain in the presence of 
the Holy Prophet. (Abü Da'üd). Taking the two kinds of precedents 
together we come to the same conclusion as we have stated above. 

Thirdly, in cases where the relationship itself becomes doubtful, 
purdah should be observed even from the mahram relatives. Bukhari, 
Muslim and Abü Da'üd have related a case where Saudah, a wife of the 
Holy Prophet, had a brother born of a slave woman. ‘Utbah, the father 
of Saudah and the boy, left a will enjoining his brother, Sa'd bin Abi 
Waqqàs, to look after the boy as a nephew for he was from his own 
seed. When the case came before the Holy Prophet, he rejected the claim 
of Hadrat Sa‘d, saying : “The boy belongs to him on whose bed he was 
born ; as for the adulterer, let stones and pebbles be his lot.” But at the 
same time he told Hadrat Saudah to observe purdah from the boy 
because it was doubtful whether he was really her ۰ 

43. The Arabic word nisd-i-hinna mes n ur female associates". 
Before we consider what women are exac' ` neant, it is worth noting that 
the word used here is not an-nisà, which merelv means “women”, but 
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nisd-i-hinna which means “their female associates". In the former case, 
it would be quite permissible for a Muslim woman to appear unveiled 
before all sorts of women and display her adornment. The use of 
nisd-i-hinna, however, has circumscribed her freedom within a specific 
circle. As to what specific circle of women is implied, the commentators 
and jurists have expressed different opinions. 

According to one group, the “female associates" mean only the 
Muslim women; as for the non-Muslim women, whether zimmis or other- 
wise, they are excluded and purdah should be observed from them as 
from men. Ibn *Abtàs, Mujáhid and Ibn Juraij hold this opinion and 
cite the following incident in support thereof : Caliph * Umar wrote to 
Hadrat Abû ‘Ubaidah : “1 hear that some Muslim women have started 
going to public baths along with the non-Muslim women. It is not 
permissible for a woman who believes in Allah and the Last Day that she 
should expose her body before the women other than of her own 
community." On receipt of this letter Hadrat Abii ‘Ubaidah was much 
upset, and he cried out: “May the face of the woman who goes to the 
public baths to whiten her complexion be blackened on the Last Day!” 
(Ibn Jarir, Baihaqi, Ibn Kathir). . 

Another group, which includes Imam R4zi, is of the view that 
“female associates" are all women without exception. But it is not possi- 
ble to accept this view as in that case an-nisá should have sufficed and 
there was no need to use nisd-i-hinna 

The third opinion, and this appears to be reasonable and nearer the 
Qur'ànic Text, is that “their female associates" mean those familiar and 
known women with whom a woman usually comes into contact in her 
daily life and who share in her household chores, etc. whether they are 
Muslim or non-Muslim. The object here is to exclude those women from 
the circle who are either strangers whose cultural and moral background 
is not known or whose antecedents are apparently doubtful, which make 
them unreliable. This view is also supported by the authentic Traditions 
which state that zimmi women used to visit the wives of the Holy Prophet. 
The real thing to be considered in this connection would be the moral 
character and not the religious belief. Muslim women can meet and have 
intimate social contacts with noble, modest and virtuous women, who come 
from well-known and reliable families even if they are non-Muslim. But 
they must observe purdah from immodest, immoral and vulgar women 
even if they happen to be “Muslims”. Their company from the moral 
viewpoint is as dangerous as of other men. As for contacts with un- 
known, unfamiliar women, they may at the most be treated like non- 
makram relatives. A woman may uncover herface and hands before 
them but she must keep the rest of her body and adornments concealed. 

44. There is a good deal of difference of opinion among the jurists 
about the correct meaning of this injunction. One group holds that this 
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refers only to the slave girls owned by a lady. Accordingly they interpret 
the Divine Command to mean that the Muslim woman can display her 
adornment before a slave girl, whether she is an idolatress or 
a Jew or a Christian, but she cannot appear before a slave man even if 
he is legally owned by her; for purposes of purdah, he is to be treated 
just like a free male stranger. This is the view of ‘Abdullah bin Mas'üd, 
Mujahid, Hasan Basri, Ibn Sîrîn, Sa'id bin Musayyab, Tà'üs and ]màm 
Abt Hanifah, and a saying of Imam Shàfi also supports this. They 
argue that the slave is not a mahram to the lady; if he is freed, he can 
marry his former owner. "Therefore the mere fact of his being a slave 
cannot by itself entitle him to be treated like the male mahrams and allow 
the lady to appear freely before him. The question, why should the 
words “those in their possession" which are general and applicable to 
both slaves and slave girls, be restricted to mean only slave girls, is 
answered by these jurists like this: Though the words are general, the 
context and background in which they occur make them specifically 
applicable to slave girls only. The words “those in their possession” occur 
just after “their female associates" in the verse; therefore one could 
understand that the reference was to a woman's relatives and other 
associates; this could lead to the misunderstanding that the slave girls 
perhaps were excluded; the words ‘‘those in their possession" therefore 
were used to clarify that a woman could display her adornments before 
the slave girls as before her free female associates. 

The other group holds that the words “those in their possession" 
include both the slaves and the slave girls. This is the view of Hadrat 
‘A'ishah, Umm Salamah and some learned scholars of the house of the 
Holy Prophet and also of Imam Shafi. They do not argue merely on 
the basis of the general meaning of the words, but they also cite prece- 
dents from the Sunnah in support of their view. For instance, the 
incident that the Holy Prophet went to the house of his daughter, Hadrat 
Fatimah, along with his slave ‘Abdullah bin Musa'dah al-Fazari. She 
was at that time wearing a sheet which would leave the feet exposed if 
she tried to cover the head, and the head exposed if she tried to cover 
the feet. The Holy Prophet felt her embarrassment and said: **No harm: 
there are only your father and your slave!" (Abt Da'üd, Ahmad, Baihaqi 
on the authority of Anas bin Malik), lbn ‘Asakir has stated that the 
Holy Prophet had given that slave to Hádrat Fatimah, who brought him 
up and then freed him. (But the man turned out to be an ungrateful 
wretch; in the battle of Siffin, he was the bitterest opponent of Hadrat 
‘Ali and a zealous supporter of Amir Mu'awiyah). They also quote the 
following words of the Holy Prophet in support of their stand: ‘When 
any of you agrees to a deed of emancipation with her slave, and the slave 
has the necessary means to buy his freedom, she (the owner) should 
observe’ purcuh from him," (Aba Da'üd, Tirmizî, Ibn Majah on the 
, authority of Umm Salamah). 
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and male attendants incapable of sex desire“ and those boys 31 
who have not yet attained knowledge of sex matters concern- 
ing women; also forbid them to stamp their feet on the 
ground lest their hidden ornaments should be displayed.^ 

O Believers, turn all together towards Allah:** it is ex- 
pected that you will attain true success, 

Arrange marriages between the single men and women 32-33 
among yout? and between your slave men and slave women, 
who are righteous;3!, 52 if they be indigent, Allah will 
provide means for them out of His bounty: Allah has 
boundless resources and He is All-Knowing. And those, who 
cannot finda match, should observe continence till Allah 
provides them with means out of His bounty’, 

And if those who are in your possession, ask for a deed 
of emancipation, execute the deed of emancipation with 
them,5* provided that you find some good in them;*? and give 
them something out of the means Allah has given you:*8 

And do not force your slave-girls into "prostitution for 
your own worldly gains when they themselves want to keep 
chaste; and if anyone forces them into it, after such a com- 
pulsion Allah will be forgiving and merciful for them. 


We have sent down to you Revelations giving clear 34 
guidance and cited examples of the peoples who went before 
you to serve as warning and We have imparted admonitions 
for the God-fearing.© 


Allah is the light of the heavens and the earth:€ His 35.38 
light (in the universe) may be likened (to the light of) a lamp 
in a niche: the lamp isin a glass shade: the glass shade is 
likea glittering star and the lamp is lit with the olive oil of a 
blessed tree? which is neither eastern nor western :® its oil is 
(so fine) as ifit were going to shine forth by itself though no 
fire touched it: (as though all the means of increasing) light 
upon light (were provided55); Allah guides to His light whom- 
ever He.wills.$6 He cites parables to make the Message clear 
tothe pe-zie; He has perfect knowledge of everything.9 
(Those who obtain guidance to His light are found) in the 


ج ا 
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houses which He has enjoined to raise up and to mention His 
name therein. In them such people glorify Him morning 
and evening as are not diverted by trade and merchandise 
from remembering Him and from establishing Salát and pay- 
ing Zakát, for they fear. the Day when the hearts will be over- 
turned and the eyes will become petrified. (And they behave 
like this) so that Allah may reward them for their excellent 
deeds and, in addition to it, show His favour to them out of 
His bounty: Allah provides without stint$? for anyone He 


pleases. 


45. The literal translation of the Text would be: “those from among 
the men who are your subordinates and have no desire." The obvious 
meaning is that apart from the mafram males, a Muslim woman can 
display her adornment only before the man who satisfies two conditions : 
firstly, he should be in a subordinate capacity, and secondly, he should 
be free from sexual urges either due to advanced age, impotence, mental 
weakness, poverty or low social position, so that he cannot cherish the 
desire or have the boldness to think evilly of his master's wife, daughter, 
sister or mother. Anybody who studies this injunction in the right spirit 
with a view to obeying it, and not for the sake of finding ways and means 
of escaping from or violating it, will readily appreciate that the bearers, 
cooks, chauffeurs and other grown up servants employed these days in the 
houses do not fall in this category. The following clarifications given by 
the commentators and the jurists of this point would show the type of 
men envisaged in the verse : 

Ibn ‘Abbas: This implies a man who is a mere simpleton and has no 
interest in women. 


Qatadah: A poor man who is attached to you merely for his 
sustenance. 

Mujahid: A fool who only needs food and has no desire for women. 

Sha‘bi: The one who is a subordinate, entirely dependent on his 


master, and cannot have the boldness to cast an evil look 
at the women-folk of the house. 

Ibn Zaid: The one who remains attached to a family for such a long 
time that he is regarded asa member brought up in that 
house, and who has no desire for the women of the house. 
He is there merely because he gets his sustenance from the 
family. 

Tà'üs & Zuhri: An idiot who does not cherish the desire for the women 
nor has the courage to do so. (Ibn Jarir, VoL XVIII, 
pp. 95-96. 
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Ibn Kathir, Vol. IH, p. 285). 

The best explanation in this regard is the incident that happened in 
the time of the Holy Prophet, which has been quoted by Bukhari, 
Muslim, Abit Da'üd, Nasàái and Ahmad on the authority of Hadrat 
*A'ishah and Umm Salamah. There was a certain eunuch in Madinah 
who was allowed free access to the wives of the Holy Prophet and the 
other women of the city, on the assumption that he being incapable of 
sex was free from the sexual urge. One day when the Holy Prophet 
went to the house of his wife, Umm Salamah, he heard him talking to 
her brother, ‘Abdullah bin Abi Umayyah. He was telling ‘Abdullah that 
if Ta‘if was taken the following day, he should try to have Badia, 
daughter of Ghailàn Thaqafi. And then he started praising Bàádia's 
beauty and her physical charms and even went to the extent of describing 
her private parts. On hearing this the Holy Prophet said: “O enemy 
of Allah! you seem to have seen her through." Then he ordered that 
the women should observe purdah from him and he should not be 
allowed to enter the houses in future. After this he turned him out of 
Madinah and forbade the other eunuchs also to enter the houses, because 
the women did not mind their presence, while they would describe the 
women of one house before the other men of other houses in the societv. 
This shows that the words “incapable of sex desire" do not merely imply 
physical impotence. Anyone who is physically unfit but cherishes sex 
desire in the heart and takes interest in women, can become the cause اہ‎ 
many mischiefs. 

46. That is, the children who do not yet have their sex feelings 
aroused. This may apply to boys of 11 to 12 at the most. Older boys 
start having sex feelings though they may still be immature otherwise. 

47. 'The Holy Prophet did not restrict this injunction to the jingle 
of the ornaments, but has derived from it the principle that besides the 
look, anything which tends to excite any of the senses, is opposed to the 
objective for which Allah has forbidden the women to display their 
adornment. Therefore he ordered the women not to move out with 
perfumes. According to Hadrat Abü Hurairah, the Holy Prophet said: 
*Do not stop the bondmaids of Allah from coming to the mosques, but 
they should not come with perfumes." (Abü Da'üd, Ahmad). According 
to another tradition, Hadrat Abü Hurairah passed by a woman who was 
coming out of the mosque and felt that she had perfumed herself. He 
stopped her and said: *O bondmaid of Allah, are you coming from the 
mosque?" When she replied in the affirmative, he said: “I have heard 
my beloved Abul Qaàsim (Allah's blessings and peace be upon him) sav 
that the prayer of the woman who comes to the mosque with perfumes, 1» 
not accepted till she p: rifies herself with a complete bath as is done after 
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a sexual intercourse." (Aba Da'üd, Ibn Majah, Ahmad, Nasi'i). 
Aba Mûsa Ash'ari has quoted the Holy Prophet as saying: “A woman 
who passes on the way with perfumes so that people may enjoy her 
perfumes, is such and such: he used very harsh words for her." 
(Tirmizî, Abii Da'üd, Nasa'). His instruction was that women should 
use scents with bright colours but light odours. (Abi Da'üd). 

Similarly the Holy Prophet disapproved that feminine voices should 
enter the ears of men unnecessarily. In case of genuine need the Qur'an 
itself has allowed women to speak to men, and the Holy Prophet's wives 
themselves used to instruct people in religious matters. But where there 
is no necessity, ncr any moral or religious objective, the women have 
been discouraged to let their voices be heard by men. Thus if the Imàm 
happens to commit a mistake during a congregational prayer, and he is 
to be warned of the lapse, the men have been taught to say Subhàn-Allah 
(Glory be to Allah), while the women have been instructed to tap their 
hands only. (Bukhari, Muslim, Ahmad, Tirmizi, Abt Da'üd, 25 و‎ 
Ibn Majah). 

48. “Turn towards Allah": Repent of the lapses and errors that 
you have been committing in this regard so far, and reform your conduct 
in accordance with the Commands given by Allah and His Prophet. 

49. It would be useful to give here a resume of the other reforms 
which the Holy Prophet introduced in the Islamic society after the 
revelation of these Commandments. 

(1) He prohibited the other men (even if they are relatives) to see a 
woman in privacy or sit with her in the absence of her mafram relatives. 
Hadrat Jabir bin ‘Abdullah has reported that the Holy Prophet said: 
“Do not visit the women whose husbands are away from home, because 
Satan circulates in one of you like blood." (Tirmizi). According to 
another Tradition from Hadrat Jabir, the Holy Prophet said: **Whoever 
believes in Allah and the Last Day should never visit a woman when 
alone unless she has a mahram relative also present, because the third one 
would be Satan." (Ahmad). Imãm Ahmad has quoted another Tradition 
from ‘Amir bin Rabi'ah to the same effect. The Holy Prophet himself 
was extremely cautious in this regard. Once when he was accompanying 
his wife Hadrat Safiyyah to her house at night, two men of Ansar passed 

by them on the way. The Holy Prophet stopped them and said: “The 
woman with me is my wife Safiyyah." They said: “Glory be to Allah! 
O Messenger of Allah, could there be any suspicion about you?" The 
Holy Prophet said: ‘Satan circulates like blood in the human body; I 
was afraid lest he should put an evil thought in your minds.” (Abu 
Da'üd). 

(2) The Holy Prophet did not approve that a man's hand should 
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y other woman. He would administer the oath 
verbally to thein, when this was done, he would say: “You may go, 
your allegiance is complete." (Abû Da'üd). 

(3) He strictly prohibited the woman from proceeding on a journey 
alone without a mahram or in company with a non-mafram. A Tradition 
from Ibn ‘Abbas has been quoted in Bukhari and Muslim saying that 
the Holy Prophet gave a sermon and said: “No man should visit the 
other woman when she is alone unless she has a mchram also present, 
and no woman should travel alone unless accompanied by a mahram.” 
A man stood up and said: “My wife is going for Hajj, while 1 am 
under orders to join a certain expedition." The Holy Prophet said: 
“You may go for Hajj with your wife." Several other Traditions on 
the subject, emanating from Ibn ‘Umar, Aba Sa‘id Khudri and Abü 
Hurairah, are found in authentic books of Traditions, which concur that 
it is not permissible for a Muslim woman who believes in Allah and the 
Last Day that she should go on a journey without a mahram. There is, 
however, a variation with regard to the duration and the length of the 
journzy. Some Traditions lay down the minimum limit as 12 miles and 
some lay down the duration as one day, a day and night, two days or 
even three days. This variation, however, neither renders the Traditions 
unauthentic nor makes it necessary that we should accept one version as 
legally binding in preference to others. For a plausible explanation for 
the different versions could be that the Holy Prophet gave different 
instructions at different occasions depending on the circumstances and 
merit of each case. For instance, a woman going on a thrce-day 
journey might have been prohibited from proceeding without a mahram, 
while another going on a day's journey might also have been similarly 
prohibited. Here the real thing is not the different instructions to the 
different people in different situations, but the principle that a woman 
should not go on a journey without a mahram as laid down in the 
Tradition quoted above from Ibn ‘Abbas. 

(4) He not only took practical measures to stop free mixing of the 

. sexes together but prohibited it verbally as well. Everyone knows the 
great importance of the congregational and the Friday prayers in Islam. 
The Friday Prayer has been made obligatory by Allah Himself; the 
importance of the congregational prayer can be judged from a Tradition 
of the Holy Prophet, which says: “If a person does not attend the 
mosque without a genuine reason and offers his prayer at home, it will 
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not be acceptable to Allah.” (Aba Da'üd, lbn Majah, Daraqutni. 
Hakim on the authority of Ibn ‘Abbas). But in spite of this, the Holy 
Prophet exempted the women from compulsory attendance at the Fridav 
Prayer. (Abû Da'üd, Daraqutni, Baihaqi). As for the other congre- 
gational prayers, he made the women's attendance optional, saying: “Do 
not stop them if they want to come to the mosque." Then at the samc 
time, he made the clarification that it was better for them to pray in their 
houses than in the mosques. According to Ibn ‘Umar and Abt 
Hurairah, the Holy Prophet said: “Do not prohibit the bondmaids of 
Allah from coming to the mosques of Allah." (Abū Da'üd). Other 
Traditions from Ibn ‘Umar are to the effect: “Permit the women to 
come to the mosques at night." (Bukhári, Muslim, Trimizi, ٩25 i, Aba 
Da'üd) And: “Do not stop your women-folk from coming to the 
mosques though their houses are better for them than the mosques ` 
(Ahmad, Abū Da'üd). Umm Humaid 52101۷۷۵ states that once she 
said to the Holy Prophet, “O Messenger of Allah, I have a great desire 1^ 
offer my prayer under your leadership." He replied: ‘Your offer 
the prayer in your room is better than your offering it in the verandat 
and your offering the prayer in your house is better than your offeriny °° 
in the neighbouring mosque, and your offering the prayer in the newb 
bouring mosque is better than offering it in the principa! mosque (o1 ' 
town).” (Ahmad, Tabaràni) A Tradition to the same ettect has ۷۰ 
reported from ‘Abdullah bin Mas'üd in Abû Da'üd. According to Hadre 
Umm Salamah, the Holy Prophet said: “The best mosques tor womer 
are the innermost portions of their houses." (Ahmad, Tabaràni) But 
when Hadrat ‘A’ishah saw the conditions that prevailed in the time of the 
Umayyads, she said: “If the Holy Prophet had witnessed such conduct 
of the women, he would certainly have stopped their entry into th. 
mosques as was done in the case of the Israelite women." (Bukhari 
Muslim, Abt Da'üd). The Holy Prophet had appointed a separate doo: 
in his Mosque for the entry of women, and Hadrat ‘Umar in his time had 
given strict orders prohibiting men to use that door. (Abi Da'üd). In 
the congregational prayers the women were instructed to stand separately 
behind the men; at the conclusion of the prayer, the Holy Prophet and 
his followers used to remain sitting for a while so that the women could 
leave the mosque before the men. (Ahmad, Bukhari). The Holy Prophet 
would say: ‘The best row for the men is the front row and the wors) 
the last one (nearest to the women's row); and the best row for the women 
is the rearmost row and the worst the front one (just behind the men’s). 
(Muslim, Abü Da'üd, Tirmizi, Nasà^, Ahmad). The women joined the 
‘Id congregational prayers but they had a separate enclosure from men. 
After the sermon the Holy Prophet used to address them separately. 
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(Abü Da'üd, Bukhari, Muslim). Once outside the Mosque the Holy 
Prophet saw the men and women moving side by side in the crowd. He 
stopped the women and said: “It is not proper for you to walk in the 
middle of the road; walk on the sides.” On hearing this the women 
immediately started walking along the walls. (Aba Da'üd). All these 
Commandments clearly show that mixed gatherings of the men and 
women are wholly alien to the temper of Islam. It cannot therefore be 
imagined that Divine Law which disallows the men and women to stand 
side bv side for prayers in the sacred houses of Allah, would allow them 
to mix together freely in colleges, offices, clubs and other gatherings. 

(5) He permitted the women to make modest use of the make-ups, 
even instructed them to do so, but strictly forbade its overdoing. Of the 
various types of make-up and decoration that were prevalent among the 
Arab women in those days, he declared the following as accursed and 
destructive of communities: 

(a) To add extra hair to oné's own artificially with a view to make 
them appear longer and thicker. 

(b) To tattoo various parts of the body and produce artificia: 
moles. 

(c) To pluck hair from the cye-brows to give them a special shape, 
or to pluck hair from the face to give it a cleaner look. 

(d) To rub the teeth to make them sharp, or to produce artificial 
holes in them. 

(e) To rub the face with saffron or other cosmetic to produce an 
artificial complexion. 

These instructions have been reported in Sihah Sittà and in Musnad 
Ahmad on the authority of Hadrat ‘A’ishah, Asma’ bint Abü Bakr, 
Hadrat ‘Abdullah bin Mas'üd, ‘Abdullah bin ‘Umar, ‘Abdullah bin 
‘Abbas and Amir Mu‘awiyah through reliable narrators. 

After having the knowledge of these clear Commandments from 
Allah and His Prophet, a Muslim has only two courses open before him. 
Either he should follow these Commandments practically and purify 
himself, his family life and the society at large of the moral evils for the 
eradication of which Allah and His Prophet have given such detailed 
Commandments, or if due to some weakness he violates one or more of 
these Commandments, he should at least realize that he is committing 
a sin, and regard it as such, and should abstain from labelling it as a 
virtue by misinterpretation. Apart from these alternatives, the people 
who adopt the Western ways of life against the clear injunctions of the 
Qur’an and Sunnah, and then try their utmost to prove them Islam itself, 
and openly claim that there is no such thing as purdah in Islam, not 
only commit the sin of disobedience but also display ignorance and 
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hypocritical obstinacy. Such an attitude can neither be commended by 
any right thinking person in this world, nor can it merit favour with 
Allah in the Hereafter. But among the Muslims there exists a section of 
modern hypocrites who are so advanced in their hypocrisy that they 
repudiate the Divine injunctions as false and believe those ways of life 
to be right and based on truth, which they have borrowed from the non- 
Muslim communities. Such people are not Muslims at all, for if they 
still be Muslims, the words ‘Islam’ and *un-Islam' lose al] their meaning 
and significance. Had they changed their Islamic names and publicly 
declared their desertion of Islam, we would at least have been convinced 
of their moral courage. But in spite of their wrong attitudes, these 
people continue to pose themselves as Muslim. There is perhaps no 
meaner class of people in the world. People with such character and 
morality cannot be unexpected to indulge in any forgery, fraud, deception 
or dishonesty. > 

50. The word ayámá is the plural of ayyim which means a single 
person, and is applicable to every man who is without a wife and to 
every woman who is without a husband. 

5]. Thatis, those who show the right attitude in their dealings with 
you and in whom you find the capability of discharging the responsi- 
bilities of married life. The owner whose slave does not show the right 
attitude nor seems to possess the necessary capability and temper to lead 
a reasonably happy married life, has not been required to arrange his 
or her marriage. For in that case he would become the cause of ruining 
another person'slife. This condition, however, has not been imposed on 
free persons because in their case the people who promote marriages are 
no more than mere advisers, associates and introducers. The actual 
marriage depends on the mutual willingness of the bride and the bride- 
groom. In the case of a slave, however, the entire responsibility lies on 
the owner, and if he makes the mistake of marrying a poor person with 
an ill-natured, ill-mannered spouse, the responsibility for the consequences 
will be entirely his. 

52. The imperative mood of the verb in “Arrange marriages....the 
right attitude", has led some scholars to assume that it is obligatory to 
arrange such marriages; whereas the nature of the problem indicates that 
it cannot be so. Obviously it cannot be obligatory for somebody to 
arrange the marriage of the other person. Marriage is not a one-sided 
affair; it needs another party also. If it were obligatory, what would be 
the position of the person who is going to be married? Should he 
willingly accept to be married wherever others arrange it? If so, it would 
mean that he or she had absolutely no choice in the matter. And if the one 
bas a right to refuse, how are the others going to discharge their responsi- 
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bility? Taking all these aspects into account the majority of the jurists 
have held that the Commandment is not obligatory but recommendatory. 
The intention is that the Muslims should ensure that none in the society 
should remain unmarried. The people of the house, friends and neigh- 
bours, all should take necessary interest in the matter, and where no such 
help is available, the state should make necessary arrangements, 

53. This does not mean that Allah will certainly bestow wealth on 
anybody who marries. The intention is to discourage a calculative 
approach. This instruction is both for the parents of the girl and of the 
boy. The former should not reject a pious and virtuous suitor merely 
because he happens to be poor. Similarly the boy’s parents should not 
Bo on postponing his marriage because he is not yet a full earning member 
or is not yet carning sufficiently. Young men have been advised not to 
go on postponing their marriage unnecessarily waiting for better times. 
Even if the income is not yet sufficient, one should marry with full faith 
in Allah. Very often the marriage itself becomes the cause of improving 
Straitened circumstances. The wife helps to control the family budget. 
or the husband starts to exert himself more to meet the new challenges 
and responsibilities. The wife can also earn to supplement the family 
budget. Then, who knows what the future holds in store for him. Good 
times can change into bad times and bad into good. One should there- 
fore refrain from being too calculative in this regard. 

54. The best commentary on these verses are the Traditions which 
have been reported from the Holy Prophet in this connection. Hadrat 
‘Abdullah bin Mas'*üd has related that the Holy Prophet once said: 
“O young men, whoso among you can afford to marry, he should marry, 
because this will bc a means of restraining the eyes from casting the evil 
look and of keeping one pure and chaste, and the one who cannot afford, 
should fast, because fasting helps cool down the passions." (Bukhari, 
Muslim). According to Hadrat Abü Hurairah, the Holy Prophet said: 
"Allah has taken upon Himself to succour three men : (a) the one who 
marries with a view to guarding his chastity, (b) the slave who works to 
earn his freedom, and (c) the one who goes out to fight in the way of 
Allah." (Tirmizî, Nasà'i, Ibn Màjah, Ahmad). For further explanation, 
see Sirah An-Nisa : 25. 

55. Mukütabat as a term means a deed of emancipation between the 
owner and the slave entitling the latter to earn his or her freedom after 
payment of an agreed sum of money in a certain period. This is one of 
the methods laid down in Islam for the slaves to attain their freedom. It 
is not essential that the slave must always pay in cash; he can also earn 
his freedom by rendering some special service to the owner, provided 
that both the parties agree. Once the agreement is signed, the owner is 
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not entitled to put any obstacles in the way of the slave's freedom. He 
will have to provide opportunities to enable him to earn for his emancipa- 
tion and shall have to free him when the agreed amount has been paid in 
time. In the time of Hadrat ‘Umar, a slave entered into such an agree- 
ment with his lady owner, but managed to collect the amount in advance 
of the time limit. When the amount was offered to the lady, she refused 
to accept it on the ground that she would like to have it in monthly and 
yearly instalments. The slave complained to Hadrat ‘Umar who ordered 
that the amount be deposited in the state treasury and the slave be set 
free. The fady was informed that her money lay in the treasury and she 
had the option to take it in a lump sum or in yearly or monthly instal- 
ments. (D4&raqu fni). 

56. A group of jurists have interpreted the words “execute the deed 
of emancipation with them" to mean that it is obligatory for the owner 
to accept the offer of a slave to earn his emancipation. This is the view 
of ‘Ata’, ‘Amr bin Dinar, Ibn Sirio, Masrüq, Dahhak, ‘Ikrimah, the 
Zahiriyyah and Ibn Jarir Tabari, and Imam Sháfi'i also favoured it in the 
beginning. The other group holds that it is not obligatory but only 
recommendatory and commendable. This group includes jurists like 
Sha‘bi, Muqatil bin Hayyàn, Hasan Basri, ‘Abdul Rahmàn bin Zaid, 
Sufyan Thauri, Abū Hanifah and Malik bin Anas and Imàm ShAafi‘i later 
on also had adopted this view. The first view is supported by two things: 

(a) The imperative mood of the verb in “execute the deed ....” 
suggests that it is a Command from Allah. 

(b) Authentic Traditions contain the incident that when Sirin, father 
of Hadrat Muhammad bin Sirin, the great jurist and traditionalist, made 
a request to his master, Hadrat Anas, for a deed of emancipation, the 
latter refused to accept it. Sirin took the matter before Hadrat ‘Umar, 
who whip in hand turned on Anas, saying : ‘‘Allah’s Command is that 
you execute the deed." (Bukhari). From this it has been argued that it 
was not a discretionary and personal decision of Hadrat ‘Umar but it 
was taken in the presence of the Companions and none expressed any 
difference of opinion. This therefore should be taken as an authentic 
interpretation of the verse. 

The other group argues that Allah does not merely say : “Execute 
the deed of emancipation with them”, but adds: **. .. provided that you 
find some good in them." This condition of finding “some good in them” 
lies entirely on the owner, and there is no fixed standard or means by 
which the question of “finding good in them” be got adjudicated through 
acourt. Legal injunctions are never couched in such language. As 
such this injunction can only be regarded as recommendatory and not as 
legally mandatory. As regards the precedent of the case of Sirin, the 
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jurists say that there was not one slave who asked for a deed of emanci- 
pation but thousands of them in the time of the Holy Prophet and the 
rightly-guided Caliphs, and a large number of them carned their freedom 
in that way. But apart from Sirin's there is no case where an owner was 
forced by a judicial verdict to execute a deed of emancipation. Accord- 
ingly this uecision of Hadrat ‘Umar cannot be taken as a judicial 
decisiun. All that can be said is that Hadrat ‘Umar, apart from his. 
position of a judge, was like a father to the Muslims and might have used 
his paternal authority in a matter where he could not intervene as a judge. 

57. “Good” implies three things : 

(a) The slave must be capable of garning his emancipation money 
through hard work and labour. The Holy Prophet has said: “Execute 
the deed when you are sure that the slave can earn the required amount 
of money; do not let him go about begging the people for it." (Ibn 
Kathir). 

(b) He should be honest, truthful and reliable for the purposes of 
the agreement. He should make the best of the opportunities and should 
not waste his earnings. 

(c) The owner should make sure that the slave has no immoral 
trends and does not harbour feelings of enmity against Islam or the 
Muslims, nor should there be any apprehension that his freedom might 
prove harmful to the interests of the Muslim society. In other words, he 
should prove to be a loyal and faithful member of the Muslim society 
and not a fifth columnist. It should be noted that such precautions were 
absolutely necessary in the case of the prisoners of war taken as slaves. 


58. This Command is general and is addressed to the owners, the 
common Muslims and the Islamic government. 

(a) The owneris instructed that he should remit a part of the 
emancipation money. There are traditions to confirm that the Com- 
panions used to remit a sizeable amount of the emancipation money to 
their slaves. Hadrat ‘Ali used to remit a quarter of the amount and 
exhorted others also to do the same. (Ibn Jarir). 

(b) The common Muslim is instructed that he should extend liberal 
help to all such slaves who asked for help in this regard. One of the 
heads of Zakát expenditure as laid down in the Qur’4n is “the ransoming 
of slaves”. (IX : 60) In the sight of Allah “freeing of slaves" is a great 
act of virtue. (XC : 13). According to a Tradition, a Bedouin came to 
the Holy Prophet and requested him to instruct him what he should do 
to earn Paradise. The Holy Prophet replied: “You have asked about 
the most important thing in a most concise way. You should free the 
slaves and help them to earn their freedom. If you present a head of 
cattle to somebody, present such a one as gives plenty of milk, Treat 
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your relatives kindly even if they treat you unjustly. If you cannot do all 
this, you should feed the poor, give water to the thirsty, exhort the 
people to do good and forbid them to do evil. If you cannot do even 
this, you should restrain your tongue : if you have to speak, speak some- 
thing good, otherwise keep quiet". (Baihaqi). 

(c) The Islamic government is advised to spend a part of the 1 
collections on the emancipation of slaves. 

Here it should be noted that slaves in the ancient times were of three 
kinds: (i) Prisoners of war, (ii) Free men who were captured and traded 
as slaves, (iii) Hereditary slaves who did not know when their ancestors 
became slaves and to which of the above categories they originally 

. belónged. Before the advent of Islam, Arabia as well as the outside 
world abounded in all kinds of slaves. The entire social and economic 
structure of society depended more on slave labour than on servants and 
wage-earners. The first question before Islam was to tackle the problem 
of the hereditary slaves, and secondly, to find a solution to the entire 
problem of slavery for all times to come. In tackling the first problem, 
Islam did not abruptly abrogate the ownership rights in respect of the 
hereditary slaves as it would have completely paralysed the entire social 
and economic system, and involved Arabia in a far more destructive civil 
war than the one fought in America, leaving the problem where it was as 
it is in America, where the Negroes are still facing humiliation and 
disgrace. Islam did not follow any such foolhardy policy of reform. 
Instead it generated a great moral movement for the emancipation of 
slaves and employed inducements, persuasions, religious injunctions and 
legal enactments to educate and motivate the people to free the slaves 
voluntarily for earning their salvation in the Hereafter, or as expiation of 
their sins as enjoined by Islam, or by accepting monetary compensation. 
To set the pace the Holy Prophet himself freed 63 slaves. One of his 
wives, Hadrat ‘A’ishah, alone freed 67 slaves. The Holy'Prophet's uncle, 
Hadrat ‘Abbas, freed 70 slaves. Among others, Hakim bin Hizám freed 
100 slaves, ‘Abdullah bin ‘Umar 1,000, Zulkà'a Himyari 8,000, and 
‘Abdur Rehmàn bin ‘Auf 30,000. The other Companions among whom 
Hadrat Abû Bakr and Hadrat ‘Uthm4n were prominent also set a large 
number of slaves free. The people, in order to win Allah's favour, not 
only emancipated their own slaves, but also bought them from others and 
then set them free. The result was that in so far as hereditary slaves 
were concerned, almost all of them had been freed even: before the 
righteous Caliphate came to an end. 
As for the future, Islam completely prohibited free men from being 
kidnapped and traded as slaves. As for the prisoners of war, it was 
permitted (not commanded) that they might be kept as slaves so long as 
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they were not exchanged for Muslim prisoners of war, or freed on pay- 
ment of ransom. ‘Then, on the one hand, the slaves were also allowed to 
earn their freedom through written agreements with their masters, and 
on the other, the masters were exhorted to set them free just like the 
hereditary slaves, as an act of virtue, to win Allah's approval, or as 
expiation of sins, or by willing that a slave would automatically gain 
his freedom on the master's death, or that a slave girl would be free on 
the master's death if she had borne him children, whether he had left a 
will or not. This is how Islam solved the problem of slavery. lgnorant 
people raise objections without trying to understand this solution, and 
the apologists offer all sorts of apologies and have even to deny the fact 
that Islam had prohibited slavery absolutely. 

59. This does not mean that if the slave girls do not want to lead a 
chaste and virtuous life they can be forced into prostitution. It only 
means this that if a slave girl commits an immoral act of her own free 
will, she herself is responsible for it and the law will be applied against 
heralone. But if the owner forces her into it, it will be entirely his 
responsibility, and the law will proceed against him. Obviously the 
question of force arises only when someone is compelled to act against 
his own will. As for the words “for your own worldly gains", these 
have not been used in a conditional or restrictive sense that if the owner 
is not sharing the immoral earnings of the slave girl, he is not an offender 
if he forces her into prostitution. The intention is to declare all such 
money unlawful as has been earned through illegal and immoral ways. 

It is, however, not possible to comprekend the full import of this 
injunction. merely from the words ofthetext. For this it is necessary 
to understand the entire background and circumstances prevalent at the 
time of its revelation. Prostitution in Arabia existed in two forms: 
Domestic prostitution and open prostitution in the brothel. 

(a) ‘Domestic’ prostitution was carried out by freed slave girls who 
had no guardians, or by free women who had no family or tribal support. 
They would take residence in a house and enter into an agreement with 
a number of men simultaneously for financial help in return for sexual 
gratification. Whenever a child was born, the mother would name 
whomsoever she liked as its father and the man was accepted in society 
as the father of the child. This was an established custom in the pre- 
Islamic days, which was considered almost analogous to “marriage”. 
When Islam came, it recognised only that contract as legal marriage 
where a woman had only one husband. Thus all other forms of sexual 
gratification came to be regarded as adultery and punishable offences as 
Such. (Abū Da’ûd). 

(b) Open prostitution which was carried out entirely through slave 
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girls was of two kinds. First, the slave girls were obliged to pay a fixed 
heavy amount every month to the owner, which they could only earn 
through prostitution. The owner knew fully well how the money was 
earned, and in fact there was no other object of imposing a heavy 
demand on the poor slave girl, especially when it was much higher than 
the usual wages for work or labour. Secondly, beautiful and young slave 
girls were made to stay in the brothel and a flag was put at the door to 
indicate that a “needy person” could satisfy his lust there. Such women 
were called **galigiydt" and their houses were well known as “man ۰ 
All prominent men of the day owned and maintained such houses of 
prostitution. ‘Abdullah bin Ubayy (the chief of the hypocrites of 
Madinah, who had been nominated as king of Madinah before the 
Holy Prophet's arrival there and who was in the forefront of. the cam- 
paign to slander Hadrat *A'ishah) himself owned a regular house of pro- 
stitution in Madinah, which had six beautiful slave girls. Not only did 
he earn money through them but also used them to entertain his respect- 
able and important guests who came to see him from different parts of 
Arabia. He employed the illegitimate children thus born to enhance the 
splendour and strength of his army of slaves. When one of these pro- 
stitutes, named Mu‘azah, accepted Islam and wanted to offer repentance 
for her past sins, Ibn Ubayy subjected her to torture. She complained 
of it to Hadrat Abü Bakr, who brought it to the notice of the Holy 
Prophet. The Holy Prophet ordered that the woman be taken away 
from the cruel man. (Jbn Jarir, Vol. XVIII, pp. 55-58, and 103-104; 
AL-Isti‘ab, Vol. 1M, p. 762 ; Ibn Kathir, Vol. II, pp. 288-289). Such 
were the conditions when this verse was revealed. If these conditions are 
kept in view, it will become obvious that the real object was not merely 
to stop the slave girls from being forced into prostitution but to ban 
prostitution itself as illegal within the boundaries of the Islamic state. 
Simultaneously there was a declaration of general pardon for those who 
had been forced into this business in the past. 

After the revelation of this Divine Command the Holy Prophet 
declared : “There is no place for prostitution in Islam." (Abū Da ûd). 
The second Command that he gave was that the earnings made through 
adultery were unlawful, impure and absolutely forbidden. According to 
a tradition reported by Ràf'i bin Khadij, the Holy Prophet described 
such earnings as impure, product of the worst profession and most filthy 
income. (Abii Da'üd, Tirmizi, Nasá'. According to Abū Hujaifah, 
he termed the money earned through prostitution as unlawful. (Bukhari, 
Muslim, Ahmad). Abū Mas'üd ‘Uqbah bin ‘Amr says that the Holy 
Prophet forbade the people to take prostitution earnings. (Sihah Sitta 
and Ahmad). The third Command was that the slave girl: could be 
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employed for lawful manual labour, but the owner had no right to 
impose or receive any money from her about which he was not sure how 
it had been earned. According to Rãf‘i bin Khadij he prohibited 
accepting any earnings from the slave girl unless it was known how she 
had earned it. (Abū Da’fid). Ràf' bin Rifá'ah Ansari has reported 
the same Command in clearer words. He says: “The Prophet of Allah 
prohibited us from accepting anything from the earnings of a slave girl 
except that which she earned through manual labour, such as (and he 
indicated this with his hand) baking bread, spinning cotton or carding 
wool or cotton." (Musnad Ahmad, Abū Da'üd) Another tradition 
quoted from Hadrat Abū Hurairah in Abi Da'üd and Musnad Ahmad 
says that taking of money earned by a slave girl through unlawful means 
is prohibited. Thus the Holy Prophet in accordance with the intention of 
this verse, banned by religious injunction and law all kinds of prostitu- 
tion prevalent in Arabia in those days. Over and above this, the 
decision he gave in the case of Mu’azah, the slave girl of ‘Abdullah bin 
Ubayy, shows that an owner who forces his slave girl into prostitution 
loses his rights of ownership over her. This is a tradition from Imam 
Zuhri, which Ibn Kathir has quoted on the authority of Musnad ‘Abdur 
Razzaq. 

60. This verse is not only connected with the verse immediately 
preceding it but with the entire discourse right from the beginning. 
"Revelations giving clear guidance" are those verses which : (1) state 
the law concerning Ziné, Qazf and Li’dn, (2) forbid the believers to 
Marry impure men or women, (3) prohibit the slandering of 
chaste people and propagating .indecencies in society, (4) lay stress 
on men and women to restrain their gaze and guard their private 
parts, (5) prescribe the limits of purdah for women, (6) disap- 
prove of the marriageable people's remaining unmarried, (7) lav down 
the rule for slaves to earn their freedom through written agreements, and 
(8) ban prostitution to purify society After all these commands and 
instructions, a warning is being give: ‘hat now if the people violated 
these instructions it would only mean that they wanted to meet with the 
same doom as had been the lot of the wretched communitiez before them, 
whose stories have been related in the Qur'àn itself. there could 
probably be no severer warning at the end of an edict. Butit is a pity 
that a people who profess to be believers, and recite the holy edict and 
hold it sacred, yet continue to defy and violate its provisions in spite of 
the severe warning. 

61. From here the discourse is directed towards the hypocrites, 
who were bent upon starting mischief in the Islamic community, and 
were as active from within as the unbelievers were from without to har» 
the Islamic movement and the body politic of Islam. As thes. people 


— 


148 The Meaning of the Qur'àn 


professed belief, and apparently belonged to the Muslim community, and 
had blood relationships with the Muslims, especially with the Ansgar, 
they were better placed to start and spread mischief. The result was 
that even some sincere Muslims, due to simplicity or weakness, became 
tools in their hands and even their supporters. But in spitei of their pro- 
fession of faith, the lure of worldly gains had utterly blinded them to the 
light that was spreading in the world through the teachings of the Qur'an 
and the Holy Prophet Muhammad (Allah's peace and blessings be upon 
him). The indirect address to the hypocrites here has three things in 
view : Firstly, to admonish them, for the first and foremost demand of 
Allah's providence and His mercy is to go on admonishing the misguided 
and the erring one till the last in spite of his persistence in mischiet and 
wickedness. Secondly, to differentiate clearly between belief and 
hypocrisy so that every right thinking person from the Muslim com- 
munity should be able to distinguish between a true believer anda 
hypocrite. Then if anybody, in spite of this differentiation, falls a prey 
to the machinations of the hypocrites or supports them, he should himself 
be responsible for his conduct. 

. Thirdly, to warn the hypocrites clearly and plainly that Allah's 
promises for the believers are meant only for those who sincerely belicve 
and then fulfil the demands and requirements of their Faith. These 
promises are not meant for anybody who poses himself as a Muslim. 
The hypocrites and the sinful people therefore should not cherish any 
hope that they will have any share in these. 

62. The phrase “heavens and the earth" in the Qur'an is generally 
used for the “universe”. Thus the verse would also mean : “Allah is 
the light of the whole universe’’.- 

Light is something which makes things visible: which is itself manifest 
and helps make other things manifest. The human mind conceives 
light in this very sense. Absence of light is termed darkness, invisibility 
and obscurity. On the other hand, when there is visibility and things 
become exposed to view, man says there is light. Allah has been called 
‘Light’ in this basic sense, and not in the sense of a beam of light which 
travels at the speed of 186,000 miles per second and stimulates the optic 
nerve through the retina. This conception of light has nothing to do 
with the reality of the meaning for which human mind has coined this 
word; rather the word light is used for all those lights which we experi- 
ence in this physical world. All human words used for Allah are used 
in their basic sense and meaning, and not with reference to their physical 
connotation. For instance, when, the word “sight” is used with respect to 
Allah, it does not mean that Allah has an eye like men and animals with 
which He sees. Similarly when we say that Allah ‘hears’ or ‘grips’ or 
‘grasps’, it does not mean that He hears through ears, or grips or grasps 
with the hand like us. These words are used in a metaphorical sense and 
only a man of very poor intelligence would have the misconception that 
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hearing or seeing or grasping is not possible except in the limited and 
specific sense in which we experience it. Similarly it will be shortsighted- 
ness to interpret the word ‘light’ in the sense of physical light rays 
emanating from a luminous body and affecting the retina. This word is 
not applicable to Allah in its limited sense, but in its absolute sense. That 
is, He alone in this universe is the real and prime ‘‘Cause of manifesta- 
tion", otherwise there is nothing but darkness here. Everything which 
gives light and illuminates other things has got its light from Him; it has 
no light of its own. 

The word light is also used for knowledge, and ignorance is termed 
as darkness. Allah is the Light of the universe in this sense too, because 
the knowledge of Reality and of right Guidance can be obtained from 
Him alone; without having recourse to His 'Light', there will be nothing 
but darkness of ignorance and the resultant vice and wickedness in ` 


the world. 
63. “Blessed” : vielding multiple benefits. 
64. *''.... which is neither eastern nor western" : which grows in 


an open plane oron a hill, where it gets sunshine from morning till 
evening. Such an olive tree yields fine oil which gives a bright light. On 
the other hand, a tree which gets sunlight onlv from the east or only from 
the west, yields thick oil which gives weak light. 


65. In this parable, Allah has been likened to the Lamp and the 
universe to the Niche. The glass shade is the veil behind which Allah 
has concealed Himself from His creation. This veil is not a physical 
veil for concealment, but a veil caused by the intensity of Divine manifes- 
tation. The human eye is unable to see Him not because of the 
intervening darkness but because of the intensity of the all-pervading, 
all-embracing Light radiating through the transparent veil. The 
human vision which is limited in nature cannot comprehend it. It 
can only comprehend and perceive limited physical lights which vary in 
brightness, which disappear and reappear, and which can be perceived 
only by contrast to existing darkness. But the ‘Absolute Light’ has no 
confronting darkness: it does not vanish, it shines forth and pervades all 
around with ever-existing glory; it is beyond human perception and 
comprehension. 


As for *the lamp which is lit with the oil of a blessed olive tree, 
which is neither eastern nor western", this is a metaphor to give an idea 
of the perfect light of the lamp and its brilliance. In antiquity the 
source for brilliant light were the olive lamps, and the most superior oil 
for the purpose was that obtained ‘rom a tree standing in an open and 
elevated place. The epithet of Lamp for Allah in the parable does not 
mean that Allah is deriving His energy from some external source. It 
only means that the Lamp of the parable is not an ordinary lamp but ihe 
most brilliant lamp that can be imagined. Just as a brilliant lamp 
illuminates the whole house, so has Allah illuminated the whole universe. 
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Agaim, the words ۰۰۰۰ its oil is (so fine) as if it were going to 
shine forth by itself though no fire touched it”, are also meant to 
emphasize the brilliance of the light of the lamp, which is being fed by 
the finest and most readily combustible oil. The ‘olive’ and ‘its being 
neither eastern nor western’, and ‘high combustibility of its oil by itself’ 
(without fire), are not the essential elements of the parable, but attributes 
of the lamp, which is the primary element of the parable. The essential 
elements of the parable are only three: the Lamp, the Niche and the 
transparent Glass Shade. 


The sentence, “His light may be likened...... ” dispels the possible 
misunderstanding that one could have from the words: ‘‘Allah is the 
light of the heavens and the earth." This shows that the use of the word 
*Jight" for Allah does not at all mean that the essence of His Being is 
nothing but ‘light’. In essence, He is a Perfect Being, Who is All-Knowing, 
All-Powerful, All-Wise etc. and also possessing all ‘Light’. He has been 
called ‘Light’ itself because of His Perfection as a Source of Light, just 
as somebody may be called ‘Grace’ on account of his being highly 
gracious and beneficent and ‘Beauty’ because of his being highly 
beautiful and attractive. 

66. That is, although Allah’s Light is illuminating the whole world, 
everybody does not and cannot perceive it. It is Allah alone Who blesses 
whomsoever He wills with the capacity for perceiving His Light and 
benefiting by it. Just as the day and night are alike to a blind man, so 
is the case of a man without the gift of inner perception: he may see the 
electric light, the sunlight, the moonlight and the light from stars, but he 
cannot perceive the Light of Allah. For him, there is nothing but 
darkness in the universe. Just as a blind man cannot see the stone in 
his way unless he stumbles over it, so is the man without the gift of inner 
perception, who cannot perceive even those realities around him which 
may be all brilliance and shining by Allah's Light. He will perceive 
them only when he is overtaken by the consequences of his own 
misdeeds. 

67. This means two things: First, He knows what parable can best 
explain a certain reality, and secondly, He knows who is entitled to 
receive this bounty and who is not. Allah has no need to show His 
Light to the one who has no desire cr longing for it and who is utterly 
lost in worldly pursuits and in seeking material pleasures and gains 
This bounty can be bestowed only on the one who in the knowledge o! 
Allah has a sincere desire for it. 

68. Some commentators have interpreted these “houses” to mear 
the mosques, and ‘raising them’ to mean constructing and reverencing 
them. Some others, however, take them to mean the houses of the 
believers and ‘raising them’ to mean raising their moral status. The 
words “to mention His name therein” seem to refer to the mosques and 
support the first interpretation, but if we look deeper, we see that they 


An-Nar I5I 


support the second interpretation equally well. This is because Divine 
Law does not confine worship to mosques alone as is the case with the 
priest-ridden religions where the rituals can only be performed under the 
leadership of a clergy. In Islam a house is also a place of worship like 
the mosque and every man-is his own priest. As this Sürah mostly 
contains instructions for ennobling domestic life, we feel that the second 
interpretation is more in keeping with the context though there is no 
reason for rejecting the first interpretation. There will be no harm if 
both the mosques and the houses of the believers are implied here. 

69. Here those characteristics have been described which are 
necessary for the true perception of Allah's Absolute Light and for 
‘benefiting from .His bounties. Allah does not bestow His bounties 
without reason. He bcstows them on the deserving ones alone. He 
only sees this that the recipient has sincere love for Him, stands in awe 
of Him, seeks His favours and avoids His wrath; he is not lost in material 
pursuits but in spite of his worldly engagements keeps his heart warm 
with God's remembrance. Such a person does not rest content with low 
spiritual levels, but actively .endeavours to attain the heights towards 
which his Master may guide him. He does not go for the paltry gains 
of this transitory world, but has his gaze constantly fixed on the 
everlasting life of the Hereafter. These are the things which determine 
whether or not a person should be granted the favour to benefit from 
Allah's Light. Then, when Allah is pleased to bestow His bounties, He 
bestows them without measure; and it will be man's own incapacity if he 
does not receive them in full. 
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(On the other hand,) the deeds of those who disbeliev- 
ed," may. be likened to a mirage in a waterless desert, which 
the thirsty one took for water; but when he reached there he 
found nothing to drink; nay, he found there Allah Who 
settled his full account, and Allah is very swift at reckoning.” 
Or (their efforts may be likened to those of a man trying to 
swim in)a deep dark ocean, covered with billows, one over 
the other, and above it a cloud: darkness upon darkness: so 
much so that if he stretches out his hand, he cannot see? it. 
"There is no light for the one whom Allah does not give light.” 

Do?* you not observe that all those who are in the 
heavens and the earth, and the birds with outspread wings, 
glorify Allah? Each one knows the mode ofits prayer and 
glorification, and Allah has full knowledge of all they do. 
The kingdom of the heavens and the earth belongs to Allah 
alone, and all shall have to return to Him. 


Do you not observe that Allah makes the cloud move 
gently: then joins its pieces together: then gathers it into a 
mass of thick cloud: then you see that rain-drops fall down 
from its midst: and He sends down hail out of the high up 
mountains in the heaven:75 then He smites with it whom He 
wills and turns it away from whom He pleases: then a flash of 
lightning from it dazzles the eyes. He alternates the day and 
the night: there is indeed a lesson in it for those who have 
observing eyes. 

And Allah created every creature from a sort of water: 

` of them some one crawls upon its belly: another walks on two 
legs and still another on four; Allah creates whatever He wills 
for He has power over everything. 

We have sent down Revelations that make the reality 
quite plain; however, Allah guides to the straight path 
whomsoever He pleases. 

These people say, “We have believed in Allah and the 
Messenger and we have submitted"; but soon after this, some 
of them turn away (from obedience): such people are not true 
Believers.” When they are called to Allah and His Messen- 
ger so that the Messenger may judge between them," a party 
of them turns away.” However, if the truth be on their side, 
they come towards the Messenger in all obedience.? Are 
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their hearts afflicted with the disease (of hypocrisy)? Or, are 
they in doubt? Or, do they fearthat Allah and His Messenger 
will be unjust to them? In fact, they themselves are unjust.59 


70. That is, they refused to accept sincerely the Divine Message 
which was brought by the Prophets, and which at that tim: was being 
given by the Prophet Muhammad (Allah's peace and blessings be upon 
him). These verses clearly show that the truthful and righteouse believers 
only can benefit from Allah's Light. In contrast to them, the state of 
those people is being described here, who refused to believe and obey 
the Holy Prophet, who was the real and sole means of attaining the 
Light of Allah. 

7]. This parable describes the condition of those people who, in 
spite of disbelief and hypocrisy, practise some good deeds and also 
believe, among other things, in the life after death, in the hope that their 
good deeds will be of some help to them in the Hereafter even if they did 
not believe and follow the Prophet and lacked the qualities of true 
believers. In this parable thev are being told that their expectations of 
reaping benefits of their ostentatious deeds of virtue in the Hereafter are 
no more than a mirage. Just as a traveller in the desert takes the 
glittering sands for a surging pool of water and runs towards it for 
quenching his thirst, so are these people travelling on the road to death 
cherishing false hopes on account of their good deeds. But just as the one 
running towards a mirage does not find anything there to quench his 
thirst, so will these people find nothing to avail them when they enter the 
state of death. On the contrary, they will find Allah there, Who will 
require them to account for their disbelief, hypocrisy and misdeeds, which 
they committed along with their ostentatious deeds of virtue, and will 
deal with them in full justice. 

72. This parable describes the condition of all the disbelievers and 
the hypocrites including those who perform good deeds for ostentation. 
It is being stated that such people are passing their life in a state of 
absolute and complete ignorance, whether otherwise they are the most 
learned people in the world and leaders in their respective fields of 
learning. They are like the man who is lost in complete darkness where 
no ray of light can reach him. They think that knowledge merely 
consists in producing atom bombs, hydrogen bombs, supersonic planes 
and moon rockets, or in attaining excellence in economics and finance 
and law and philosophy. But they little understand that real knowledge 
is something entirely different and they have no idea of it. Thus 
considered they are just ignorant, and an illiterate peasant who has 
gained some acquaintance of the Divine Truth is wiser than they. 


73. Here is stated the real object of the discourse which began with: 
“Allah is the Light of the heavens and the earth." When in fact there is 
no light in the universe except the Light of Allah and all manifestation 
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of reality is due to that Light, wherefrom can the one whom Allah does 
not give light have light? There exists no other source of light from 
where he can receive a ray. 

74. As has been explained above, Allah is the Light of the whole 
universe, but His Light can be perceived and comprehended by the right- 
eous believers only. All other people grope about in the dark like the 
blind in spite of the all-pervading, all-embracing Light. Here a few of the 
countless signs which guide to the Light are being mentioned by way of 
example. If a person whose eyes of the heart arc open, sees them, he 
can perceive Allah working everywhere around him atall times. But 
those who are blind of the heart, and can only see with the head's eyes, 
can see Biology and Zoology and other sciences working in the world, 
but they fail to perceive and recognize Allah's signs anywhere working 
in the world. 

75. This may mean frozen clouds which have been called ‘mountains 
in the heavens’ metaphorically. It may also mean the mountains of the 
earth which stand high in the heavens and whose snow-capped peaks 
cause condensation in the clouds which results in hailstorms. 

76. That is, their turning away from obedience itself belies their 
claim that they are believers and their conduct clearly shows that their 
profession of faith and submission was absolutely false. 

77. These words clearly state that the judgement of the Prophet is 
the judgement of Allah and the Command of the Prophet is the Cammand 
of Allah. "Therefore, the invitation to obey the Prophet is an invitation 
to obey both Allah and His Prophet. (Also see An-Nisà : 59-61, and 
the E.N.'s thereof). 

78. This does not only apply to the cases which came up before the 
Holy Prophet for a decision in his lifetime, but this continues valid even 
today. Thus, a summons from the court ofa judge in an Islamic 
government, who judges a case in accordance with the Book of Allah and 
the Sunnah of His Prophet, is actually a summons from the Court of 
Allah and His Prophet, and the one who repudiates the judge indeed 
repudiates both Allah and His Prophet. This thing has been explained in 
a tradition related by Hasan Basri thus : **Whosoever is summoned to 
appear before a judge from among the judges of the Muslims but fails to 
appear before him, he is a transgressor and forfeits his rights." (Al- 
Jassás, Ahkám-ul-Qur' án, Vol. ME, n. 405). 12 cther words, such a person 
not only renders himself punishable but also guilty and liable to be 
proceeded against. 

79. This verse states that a person who willingly accepts only that 
part of the Divine Law which serves his advantage, but rejects that which 
goes against his interests and desires, and prefers the worldly laws instead, 
is not a believer but a hypocrite. His profession of Faith is false for he 
does not in fact believe in Allah and His Prophet but in his own interests 
and desires. With this attitude even if he believes in and follows a 

] Contd. on p. 158 
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As rcgards the Believers, when they are called towards 
Allah and His Messenger so that the Messenger may judge 
between them, they say, “We have heard and obeyed”; such 
are the people who attain true success, and only those attain 
true success who obey Allah and His Messenger and fear Allah 
and refrain from His disobedience. 


They (the hypocrites) solemnly swear by Allah and say, 
“If you order us, we will leave our homes.” Say to them, 
*Do not swear oaths for your ‘obedience’ is well known;?! 
Allah is fully aware of what you are doing."*€ Say, “Obey 
Allah and obey the Messenger, but if you turn away, you 
should note it well that the Messenger is responsible for the 
duty entrusted to him and you are responsible for the duty 
entrusted to you. If you obey him, you will be rightly 
guided, for the responsibility of the Messenger is only to 
convey the Message clearly to you.” 


Allah has promised to those among you who believe and 
do righteous deeds, that He will make them successors in the 
land just as He made those who passed away before them, and 
that He will establish their religion, which He has approved 
for'them, on strong foundations and will change their 
(present) state of fear into peace and security. Let them 
worship Me and associate none with Me; and the one who 
disbelieves after this,** shall be of those who are perverse 
transgressors. Therefore, establish Salat, pay the fakat dues 
and obey the Messenger; it is expected that you will be 
shown mercy. Do not think about those who have disbelieved 
that they will be able to frustrate Allah in the land; their 
abode is Hell and it is a very evil abode. 


O Eclievers,*5 your slaves*6 and those of your children, 
who have not yet become sex conscious,? must ask your per- 
mission before coming in to see you on three occasions: 
before the Fajr Prayer and at noon when you put off your 
clothes and after the ‘Isha‘ Prayer. These are your three 
times of privacy. There is no sin for you or for them? if they 
‘come without permission at other times than these, for you 
have to visit one another over and over again. In this way 
Allah makes His Commandments clear to you for He is All- 
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Knowing, All-Wise. And when your children have grown 
sex conscious, they should receive your permission for this 
just as their elders get permission. In this way Allah makes 
His Revelations plain to you for He is All-Knowing, All-Wise. 


portion of the Divine Law, his belief has no value whatever in the sight 
of Allah. 

80. That is, there can be only three reasons for such a conduct. 
First, a person may not have believed at all but may only be posing asa 
Muslim in order to enjoy the benefits of belonging to the Muslim 
community. Secondly, he might have believed but may still be having 
doubts about the reality of the Prophethood. Revelations, life-after-death, 
and even the existence of Allah Himself. Thirdly, he may be a believer 
but might at the same time be apprehending injustice from Allah and 
His Prophet and considering their Commands disadvantageous to him 
personally in one way or the other. There can be no doubt that the 
people belonging to any of these categories are themselves unjust. A 
person who, having such doubts and suspicions, enters the Muslim 
community and enjoys undeserved benefits posing himself as a member 
thereof, is indeed a deceiver, cheat and forger. He is not only doing 
injustice to himself, practising constant falsehood and developing the 
meanest traits of character, but he is being unjust to the Muslim people 
as well, who look upon him as one of themselves merely on the basis 
of his verbal profession of the Faith and let him enjoy all sorts of social, 
cultural, political and moral relations with them as such. 

81. The verse may also mean that the obedience expected of the 
believers is of recognised and well known type, which is above every kind 
of suspicion, and not such as may need swearing of oaths to convince 
others of its sincerity. Their conduct is manifest and everybody who 
comes into contact with them feels that they are truly obedient to Allah 
and His Prophet. 

82. That is, "You might succeed in deceiving the people, but you 
cannot deceive Allah, Who is aware of everything, open or hidden, even 
of your innermost motives and intentions." 

83. As has been hinted in the beginning of this discourse, this means 
to warn the hypocrites that the promise of Allah to bestow successorship 
in the land is not meant for those people who are Muslims only in name, 
but for those who are true in faith, pious in character, sincere in devotion 
and who follow Allah's religion in letter and spirit eschewing every tinge 
of shirk. Those who lack these qualities and pay mere lip service to 
Islam are neither worthy of this promise nor its addressees. Therefore 
they should entertain no hope of having any share in it. 

Some people interpret Khilafat (successorship in the land) to mean 
political power and authority, and conversely conclude that whosoever 
possesses power and authority in the land is necessarily a true believer 
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and a follower of Allah's approved religion and His devotee, free from 

aM traces of shirk. Then in order to get support for , their wrong 

conclusion, they even change the very meanings of Faith, virtue, Divine 

Creed, Allah's worship, idolatry, etc. to suit their interpretation. This is 

the worst distortion of the meaning of the Qur'àn, even worse than what 

the Jews and Christians did with their Scriptures. This interpretation of 
the verse tends to destroy the very message of the Qur'àn. If ‘successorship 

in the land' were to mean mere power and authority in the land, then all 

those people who wielded power and authority in the world, or wield it 

today, would fit in with the description contained in the verse, even if 
they denied Allah, Revelations, Prophethood, life in the Hereafter, 

and were involved in all kinds of major sins like usury, adultery, drinking 

and gambling. Now if all such people are regarded as pious believers 

and considered worthy of holding the high offices because of their 
qualities as such, then ‘Faith’ would imply simple obedience to physical 
laws and ‘Virtue’ would mean making use of those laws effectively and 
successfully. — Allah's approved religion would mean making maximum 
progress in the fields of industry and trade, commerce and politics by 
achieving excellence in the physical sciences; devotion to Allah would 
mean abiding by the rules and procedures which are naturally useful and 
essential for success in individual and collective enterprises; and shirk 
would mean adopting a few harmful! methods also along with the useful 
procedures and rules. But the question is: Would a person who has 
studied the Qur'àn with an open heart and mind ever believe that the 
terms ‘Faith’, ‘Righteous deeds’, ‘True Religion’, ‘Devotion to Allah’, 
Tauhid and Shirk as used in the Qur'an really mean this? As a matter 
of fact, such a meaning can be understood either by the one who has 
never made an intelligent study of the Qur'an as a whole, but has picked 
up verses from here and there and given them his own biased meaning 
according to pre-conceived notions and theories, or by the one who has 
read the Qur'àn through but has all along been holding all those verses as 
wrong and absurd, which invite people to accept Allah as the One and 
only Lord, His Revelations as the only source of Guidance, His 
Messengers as the only true Guides worthy of absolute obedience, and 
which demand not only belief in the life-after-death, but also state that 
the people who would consider success in the worldly life as their sole 
and ultimate objective, without any idea of their accountability in the 
Hereafter, would be deprived of real success. The Qur'àn has repeated 
these themes so frequently in diverse ways and in such clear and plain 
language that it is difficult to believe that anybody who studies it honestly 
can ever be involved in those misunderstandings in which the modern 
interpreters of this verse have been involved. The fact is that they have 
misconstrued Khilafat and Istikhlaf (successorship) after their own notions, 
which cannot be held as correct by anybody who has some knowledge of 
the ۰ 
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The Qur’an has used Khiláfat and Istikhlaf in the following three 
meanings and the context determines in which particular meaning it has 
been used in a particular place : 


(a) “To bear the authority delegated by Allah". The whole 
human race is Allah's Khalifah (successor) on the earth in this sense. 


(b) *To acknowledge Allah as the Supreme Sovereign and to use 
His delegated powers and authority in accordance with His Law." 
In this sense only a pious and righteous believer can bea Khalifah, 
because he alone can discharge the responsibilities of KAilafat truly. 
On the other hand, a disbeliever and sinner cannot be Khalifah: he 
is rather a rebel against Allah, because he abuses the power and 
authority delegated by Allah in disobedience to Him in the land 
bestowed by Him. 


(c) “The succession of one ruling nation in the land after the 
fall of another nation." The meanings (a) and (b) imply vicegerency 
while (c) implies successorship. Both these meanings of Khilafat are 
well known and recognised in the Arabic lexicon. 


Now anybody who reads this verse in this context cannot have any 
doubt that the word Khiläfat has been used here for the government which 
discharges the responsiblilities of Allah's Vicegerency strictly in accordance 
with Allah's Law, and not in accordance with mere physical laws of the 
world. That is why, not to speak of the disbelievers, even the hypocrites, 
who professed faith in Islam, are being excluded from the purview of 
Allah's promise. That is why it is being stated that true and righteous 
believers only are worthy of this promise. That is why it is being averred 
that the establishment of KAilafat will result in the establishment of Islam, 
Allah's approved religion, on strong foundaations ; and that is why the 
condition being put forward for earning this favour is that the believers 
should remain steadfast in their faith and devotion to Allah avoiding 
every tinge of shirk. To remove this promise from its right context and 
apply it on the international scene to the case of America and Russia, or 
any other power that be, is sheer absurdity and nonsense. (For further 
details, see E. N. 99 of Al-Anbiyaa’ also). 


Another thing that needs to be mentioned here is that the direct 
addressees of this promise were the Muslims living in the time of the Holv 
Prophet though indirectly it applies to the future generations of Muslims 
as well. When in the beginning this promise was held out by Allah, the 
Muslims were living in a state of fear and Islam had not yet taken firm 
roots even in Hejaz. A few years later this state of fear not only gave 
way to peace and equanimity but Islam also spread outside Arabia to 
large parts of Africa and Asia, and it became firmly established not only 
in its own land of birth but outside it as well. This is a historical proof 
of the fact that Allah fulfilled His promise in the times of Hadrat Abü 
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Bakr, ‘Umar and 'Uthmàn (may Allah be pleased with them all). No 
right thinking person, therefore, can have any doubt that the Khildfar of 
the first three Caliphs has becn authenticated by the Qur'an itself and. 
Allah Himself has testified to their being pious Believers. If anybody 
still has a doubt, he should read the address of Hadrat ‘Ali in Nahjal 
Balaghah, which was meant to dissuade Hadrat ‘Umar from going per- 
sonally to fight against the Iranians. He said : 

"Our success in this work is not dependent on numerical 

Strength; it is the religion of Allah for which He Himself has opened 

ways. We are grateful to Him for His help and succour which has 

enabled us to serve its cause till it has been raised to its present 
glory. Allah Himself has said: ‘Allah has promised to those among 
you, who believe and do righteous deeds that He will make them 
successors in the land .... ' Allah will certainly fulfil this promise 
and will help the armies of Islam. The position of the Cajlph in 

Islam is like that of the string in a necklace of pearls. If the ‘string 

breaks, the pearls scatter away and the order is destroyed. Once 

scattered and dispersed, it becomes difficult to collect them again. 

No doubt the Arabs are small in number, but they have been 

increased by Islam and strengthened by unity. You should therefore 

stick to Madinah like the pivot and make the grindstone of Arabia 
rotate about vou and guide -the war-machine from here. Once you 
leave this place, your entire organisation will begin to crumble ; then 
vou will start feeling more worried about the dangers behind than the 
enemies in front. Moreover, the Iranians will concentrate their 
whole attention on you, and will like to exterminate you, taking you 
as the main and only hurdle in their way to victory. As for your 

apprehension that they have come out in much greater strength, 1 

would say that hitherto we have been fighting them not merely on the 

‘strength of numbers, but have been putting them to rout on the 

strength of Allah's help and succour." 

Any discerning reader can see for himself as to which side is being 
held by Hadrat ‘Ali as worthy of Allah's promise with regard to successor 
ship in the land. : 

84. Kufr (disbelief ) here may also mean ingratitude or denial of the 
truth. In the first case, the verse will refer to those people who deviate 
from the right path after Allah has favoured them with successorship. 
and in the second, to the hypocrites, who do not give up their hypocritical 
attitude even after hearing this promise of Allah. 

85. From here again, the Commandments for social life are being 
resumed. It is just possible that this portion of Sürah An-Nür was sent 

. down at a later date. : 

86. According to the majority of commentators and jurists, this 

refers to both male and female slaves. Ibn ‘Umar and Mujahid, however, 
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have expressed the opinion that it refers to the male slaves only. But in 
view of the Commandment that follows there appears to be no reason for 
making this distinction. Violation of one's privacy by one's children is 
as undesirable as by one's female slaves. All jurists are agreed that the 
Commandment given in this verse is applicable both to the minor and to 
the grown up slaves. 


87. Another translation can be: “who have not yet reached the 
age of seeing wet dreams." From this the jurists have deduced the 
principle that in case of boys puberty starts when they begin having 
nocturnal emissions. But the translation that we have adopted is prefer- 
able because the injunction is meant both for boys and for girls. If 
nocturnal emission is taken as the sign of attaining puberty, the injunc- 
tion would be confined to boys only, because in the case of girls it is 
the menstrual discharge, and not noctural emission, which marks the 
beginning of puberty. In our opinion the intention is that the children 
of the house should follow this procedure till the time that they become 
sex conscious. After they have become sex conscious they have to 
follow the injunction that follows. 

88. Literally, *aurat is a place of danger and trouble ; it also means 
a private part of the body, which one would not like to expose before 
others, and something which is not fully secured. All these meanings are 
close to each other and all are implied in the meaning of this verse. The 
verse means to say that these are your times of privacy when you are 
cither alone or with your wives in a state when it is not proper for your 
children and servants to come in to see you unanneunced. Therefore, 
they should be instructed that they must take you: permission before 
coming in to see you in your places of privacy at thess three times. 


89. ‘That is, at other times than these, there is 10 restriction on the 
entry of minor children and slaves in your private ooms without permis- 
sion. If on such an occasion you are not properly dressed and they 
enter without permission, you will have no right to take them to task, 
For in that case, it will be your own folly to have kept yourself in an 
improper state at a time when you should have been properly dressed for 
the day's business. However, if they enter without permission during the 
times of privacy, the blame will lie with them provided they have been 
taught the necessary etiquette. 

90. This is the reason for the general permission for children and 
slaves to come without permission at other times than those mentioned 
above. This throws light cn a fundamental Figh principle that every 
religious injunction is based on some wisdom or good reason, whether it 
has been explained or not. 


91. That is, when they have reached the age of puberty. As has been 
explained in E.N. 87 above, the signs of puberty in the case of boys and 
girls are nocturnal emission and menstrual discharge respectively. There 
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is, however, a difference of opinion among the jurists regarding the begin- 
ning of puberty in those boys and girls who for some reason do not show 
these physical signs for an unduly long time. According to Imam Sháfisi, 
Imam Aba Yüsuf, [mam Muhammad and Imam Ahmad, a boy or a girl 
of 15 years will be considered to have attained puberty, and a saying of 
Imam Abū Hanifuh also supports this view. But the well-known view of 
Imam Abû Hanifah is that in such cases the age of puberty will be 17 
years for girls and 18 years for boys. Both these opinions are the result 
of juristic reasoning and neither is based on any injunction of the Qur'án 
or Sunnah. It is therefore not necessary that the age limits of 15 or 18 
years be accepted دہ‎ marking the beginning of puberty everywhere in the 
world in abnormal cases. In different countries and ages there are 
different conditions of physical development and growth. The age of 
puberty in a certain country can be determined by means of the law of 
averages in normal cases. As for abnormal cases, the mean difference of 
ages may be added to the upper age limit to determine the age of puberty. 
For instance, if in a country, the minimum and maximum ages for 
noctural discharge are normally 12 and 15 vears respectively, the mean 
difference of one and a half years may be added to the maximum limit 
of 15 years to determine the beginning of puberty for abnormal 
cases. The same principle can be used by the legal experts of various 
countries to fix the age of puberty keeping in view their peculiar local 
conditions. 


There is a tradition quoted from Ibn ‘Umar in support of the age of 
15 years for puberty. He says: “E was 14, when Í presented myself 
before the Holy Prophet to ask his permission to join the Battle of Uhud, 
but he declined permission. Then on the occasion of the Battle of the 
Trench, when ! was ہڈا‎ I was again presented and he permitted me to 
join." (Sibah Sitta, Musnad Ahmad). This tradition, however, does not 
stand scrutiny for the following two reasons : 


(a) The Battle of Uhud took place in Shawwal, 3 A.H., and the 
Battle of the Trench in Shawwal, 5 A.H. according to Ibn Ishaq, and 
in Zil-Qa'd, 5 A.H. according to Ibn Sa‘d. There is an interval of 
two years or more between the two events. Now if lbn ‘Umar was 
14 at the time of the Battle of Uhud, he could not be 15 at the time 
of the Battle of the Trench. It may be that he mentioned 14 years 
for 13 years and 11 months and 15 years for 15 years and 11 


months. 


(b) It is a different thing to be regarded as an adult for the 
purposes of war and quite dıilerent to be legally adult for social 
affairs. They are not necessarily interconnected. > Therefore the 
correct view is that the age of 15 tor an abnormal boy has been fixed 
on the basis of analogous and juristic reasoning and not on the 
basis of anything in the Quran or Sunnah. 
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There is no sin for such elderly women as are pas 
age of marriage, if they lay aside their outer gramen ٠ة‎ 
provided that they do not mean to display their ado"nment.?* 
Nevertheless, if they behave modestly, it would be better for 
them: for Allah hears everything and knows everything. 


There is no harm if a blind or a lame or a sick person 
(takes a meal at another's house): nor is there any harm for 
yourselves if you take meals at your own houses or ‘at the 
houses of your fathers and grandfathers or at the houses of 
your mothers and grandmothers or at your brothers’ houses 
or at your sisters houses or at the houses of your paternal 
uncles or at the houses of your paternal aunts or at * houses 
of your maternal uncles or at the houses of your na ernal 
aunts or from the houses whose keys are in your possession or 
at the houses of your friends.” There is no harm if you take 
your meals together or separately;?$ however, when you 
enter the houses, you should send greetings of peace on your 
people, for the praver of greetings prescribed by Allah is 
blessed and pure. Thus Allah makes His Revelations clear 


to you. It is expected that you will use your common sense 
to grasp these. 


True Believers?? are those who sincerely believe in Allah 
and His Messenger and who do not leave him without per- 
mission when they are with the Messenger for some common 
good; only those who ask your permission sincerely believe 
in Allah and His Messenger. "Therefore, when they ask your 
permission for a private business, you may give permission 
to whomever you like,!?? and ask Allah’s forgiveness for such 
people :1° Allah is indeed Forgiving and Merciful. 


O Believers, do not consider the summoning by the 
Messenger like the summoning among. you by one another.!9? 
Allah knows well those of you who steal away, concealing 
themselves behind others.19? Let those who disobey the order 
of the Messenger beware lest they should be involved in some 
affliction, or are visited by a woeful scourge. Beware! 
whatever is in the heavens and the earth ‘belongs to Allah. 
He knows whatever you are doing. On the Day you shall 
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return to Him, He will let you know what you have done: He 
has full knowledge of everything. 


92. Literally, “the seated women". This means those women who 
are no longer capable of bearing children, who no longer cherish sexual 
desires, and who cannot excite the passions of men. 


93. Literally, "if they lay aside their clothes". Obviously it cannot 
mean that they should strip themseives naked. That is why all the jurists 
and commentators are agreed that it implies the outer garments which are 
used to hide the adornments as enjoined in Al-Ahzab : 59. 


94. "Tabarruj" is display and exhibitionism. When used with 
regard to a woman, it would imply the one who displays her charms and 
adornments before other men. The permission to lay aside the outer 
garments is being given ta those old women who are no longer interested 
in personal embellish ments and whose sex desires are gone. But if they 
still have a hidden desire smouldering in their hearts and an urge to 
display, they cannot avail of this permissian. 

95. "Three things are necessary to understand this verse : 


(a) The verse consists of two parts : the first part relates to the 
sick, the lame, the blind and other handicapped people, and the 
second part to the other people. 


(b) The moral teachings of the Quran had so thoroughly 
changed the Arab mind that they had become highly sensitive with 
regard to the «distinction: between the lawful and the unlawful. 
According to Ibn ‘Abbas, when Allah commanded them ‘nat to 
devour one anothers property by unlawful ways" (IV : 29), the 
people became unduly cautious and would not eat freely at each 
others house; so much so that unless a formal invitation was 
extended, they considered it unlawful even to dine in the house of a 
relative or a friend. 


(c) The mention of ‘taking meals at your own houses" only 

means to impress that taking meals at the house of a relative or a 

friend is just like taking meals at one's own house, where no per- 

mission is required. 

With these three things in mind, onc can easily understand the 
meaning of the verse. It says that the handicapped person can have his 
meal anywhere and at any house in order to satisfy his hunger, ^ecause 
the society as a whole owes to him this privilege on account of his 
handicap. As for the other people, for them their ‘own houses’ and the 
houses of the relatives mentioned in the verse are equally good for the 
purpose. No formal invitation or permission is needed to have the 
meals at their houses. In the absence of the master, if his wife or children 
offer something, it can be taken without hesitation. In this connection, 
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it should be noted that the houses of one’s children are just like one’s 
own house, and the friends imply close friends. 


96. In ancient Arabia, some tribes had the tradition that each 
member sat and ate separately. Eating together in one place was consi- 
dered bad as the Hindus do even today. On the contrary, some other 
tribes considered it bad to eat alone individually: so much so that they 
would even go without food if they did not have company at meals. This 
verse means to abolish such customs and restrictions. j 


97. These are the final instructions being given to tighten the disci- 
pline of the Muslim Community and make it more organised than before. 

98. This Commandment is also applicable in respect of the successors 
of the Holy Prophet after him and other leaders of the Muslims. When 
the Muslims are called upon to get together for a common cause, whether 
relating to war or peace, it is not permissible for them to retreat or 
disperse without due permission of the leader. 


99, This contains a warning that it is absolutely unlawful to ask 
permission without any genuine need. 

100. That is, it depends upon the Prophet or his successor after him 
to grant or not to grant permission even in case of a genuine need. |f 
he deems the collective cause to be more important than the individual 
need of the person, he may refuse permission, and a believer wil] not 
mind it, 

101. This again contains a warning: If in asking permission there is 
even a tinge of excuse making, or of placing individual interests above 
collective interests; it would be a sin. Therefore the Prophet or his 
successor should also pray for the forgiveness of the one whom he gives 
permission. 


102 Dud means ‘to summon’, ‘to pray’ and ‘to call’.  Duá'-ar-Rasül, 
therefore, may Mean ‘summoning or praying by the Messenger’ or ‘calling 
the Messenger’. The verse can thus have three meanings which would 
all be equally correct : 

(a) “The Prophet's summons should not be treated as a common 
man's summons", for the Prophets summons is of extraordinary 
importance, which you cannot ignore, because if you fail to respond 
to it, or feel hesitant about it, you will be doing so at the very risk of 
your faith 
(b) “Do not consider the Prophet’s prayer as a common man’s 

prayer". If he is pleased with you and prays for you, there can be no 
greater good fortune for you. But if he is displeased with you and 
curses you, there can be no greater misfortune for you. 

(c) “Calling the Prophet should not be like calling among your- 
selves of each other." That is, you should not call or address the 
Prophet just as you call and address other people aloud by their 
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names. You should have full respect for him, because the slightest 

disrespect in this regard will call for Allah's reckoning in the 

Hereafter. 

Though all the three meanings quite fit in with the context, the first 
meaning is more in keeping with the theme which follows. 


103. This is yet another trait of the hypocrites. When they are 
summoned to gather together for a collective cause, they do respond to 
the call, because they want to be counted among the Muslims. But they 
grudge their presence, and steal away somehow as soon as they and an 
opportunity. 

104. According to Imàm Ja'far Sadiq, “affliction” means “rule of 
the unjust". That is, if the Muslims will disobey the Commands of the 
Prophet, they will be put under tyrants. Besides this, there can be many 
other forms of affliction also; for instance, sectarian differences, civil 
war, m«ra] degradation, disruption of community life, internal chaos, 
disintegration of political and material power, subjugation by others, etc. 
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INTRODUCTION 


Name 


The Sirah takes its name **Al-Furqán" from the first 
verse. "Though it is symbolic like the names of many other 
Sürahs, it has a close relation to its subject-matter. 


Period of Revelation 

It appears from its style and subject-matter that, like 
Sürah Al-Mu'minün, it was also revealed during the third 
stage of Prophethood at Makkah. Ibn Jarir and Imam 
R&azi have cited a tradition of Dahhak bin Muzáhim that 
this Sürah was revealed eight years before Sirah An-Nis&. 
This also confirms our opinion as to its period of revelation. 
(Ibn 72727, Vol. XIX, pp. 28-30, and Tafsir Kabir, Vol. 
VI, p. 358). 


Subject-Matter and Topics 


The Sarah deals with the doubts and objections that 
were being raised against the Qur'àn, the Prophethood 
of Muhammad (Allah’s peace and blessings be upon him) 
and his teachings by the disbelievers of Makkah. Approp- 
riate answers to each and every objection have been given 
and the people have been warned of the consequences of 
rejecting the Truth. At the end of the Sirah, a clear 
picture of the moral superiority of the Believers has been 
depicted as in the beginning of Sarah Al-Mu'minün, as if 
to say, ‘‘Here is the criterion for distinguishing the genuine 
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from the counterfeit. This is the noble character of those 
people who have believed in and followed the teachings of 
the Holy Prophet and this is the kind of people that he is 
trying to train. You may yourselves compare and contrast 
this type of people with those Arabs, who have not as yet 
accepted the Message, and who are upholding “ignorance” 
and exerting their utmost to defeat the Truth. Now you 
may judge for yourselves as to which you would like to 
choose.” Though this question was not posed in so many 
words, it was placed before every one in Arabia in a 
tangible shape. It may be noted that during the next' few 
years, the practical answer given to this question by the 
whole nation, with the exception of a small minority, was 
that they chose Islam. 
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Verses : 77 Revealed at Makkah‏ 


In the name of Allah, the Merciful, the Compassionate. 


Highly blessed! is He, Who has sent down  Al-Furgdn?? 
to His servant so that it may be a warner to all mankind:* 


1. The Arabic word tabaraka is very comprehensive, and cannot 
be understood fully and completely by “highly blessed", not even by a 
-entence. However, its meanings may be grasped by keeping in view the 
remaining portion of vv. 1-2. Here it has been used to convey the 
following meanings: 

(1) He is the most Beneficent : that is why He has bestowed the 
great blessing of Al-Furqàn by degrees on His servant so that he mav 
admonish all mankind. ۱ 

(2) He is the most Exalted and “treat: for the Sovereignty of the 
heavens and the earth belongs to Him. 

(3) He is the most Holy, Pure and Perfect: He is free from every 
tinge of shirk and has neither a partner in His Godhead, nor needs a son 
to succeed Him; for He is Ever-Lasting. 

(4) He is the Highest and the Most Supreme in rank : the Kingdom 
and the Dominion wholly and solely belong to Him, and there is none 
who has any share in His Authority and Powers. 

(5) He is the sole Creator of the universe and has created each and 
everything in it and predetermined its destiny. For further details, 
see E.N. 14 of Al-Mu'minün and E.N. 19 of Al-Furgün. 

2. ALFurqdn: The Criterion. The Qur'ün has been called Al- 
Furqan because it is the Criterion for judging right and wrong, virtue 


[Contd. on p.176] 
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—— —He to Whom belongs the{Sovereignty of the heavens 
and the earth: Who has begotten no son: Who has no 
partner in His Sovereignty:? Who created each and every- 
thing and then ordained its destiny.* Yet the people have 
set up, besides Him, deities, who do not create anything 
but are themselves created:? who can neither harm nor 
help even themselves: who have no power over life or 
death, nor can they raise up the dead.!? 

_ Those who have rejected the Message of the Prophet, 
say, “This (Al-Furgdn) is a forgery which this man himself 
has devised, and some others have helped him at it." 
What a cruel injustice! and an impudent lie! They say, 
“These things are the writings of the ancients which he 
has got copied down for himself, and then these are recited 
to him in the morning and evening." O Muhammad, say 
to them, “This has bcen sent down by Him, Who knows 
the secret of the heavens and the earth. The fact is that 
He is very Forgiving and Merciful. 

They say, “What sort of a Messenger is he that he 
eats food and moves about in the streets?44 Why has not 
an angel been sent down to accompany him and threaten 
(the disbelievers)?! Or why has not at. least a treasure 
been sent down for him or a garden given to him for (easy) 
sustenance?"!6 And the wicked people say, “You are 
following a man _ bewitched.’’27 Just see what strange 
arguments they bring forward with regard to you! They 
have gone so far astray that they cannot charge any thing 
against you.!8 Highly blessed’ is He, Who, if He wills, 
could give you much more and better things than what 
they propose for you: (Not one but) many gardens, 
beneath which rivers flow; and big castles. 

The fact of the matter is that these people have denied 


“the Hour", ° 21 —And for the one who denies the coming 


ofthe Hour, We have prepared a blazing Fire. When it 
will see? them from afar, they will hear the sounds of its 


raging and roaring. And when they are chained together. 
and flung into a narrow space therein, they will begin to 
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call for death. (Then it will be said to them:) “Do not 
call for one death today, but call for many deaths." 

15-16 Ask them, “Is this (Fire) better or the everlasting 
. Garden, which has been promised to the God-fearing, 
righteous people?" which will be the recompense of their 
good deeds and the final destination of their journey, 
wherein they will get everything they desire, and wherein 
they will dwell for ever. This is a promise which your 
Lord has taken upon Himself to fulfil. 

17 And on that Day (your Lord) will gather all these 
people together as well as their deities,?* whom: they worship 
besides Allah. Then He will ask them, “Did you mislead 
these servants. of Mine, or did they themselves go 
astray ???25 


[Contd. from p. 173] 
and vice, truth and falsehood. 

3. The word nazzala implies revelation of the Qur'àn piecemeal 
by degrees. The wisdom of this introductory remark will be explained in 
the study of verse 32, where the objection of the disbelievers of Makkah 
—as to why the Qur'án has not been sent down all at once—has been 
dealt with. 

4. *.,. warner to all mankind": To warn all mankind of the evil 
consequences of their heedlessness and deviation. The warner may be 
Al-Furqàn or the Holy Prophet to whom it was revealed. In fact, both 
were the warners because they were both sent for one and the same 
purpose. The message of the Qur'àn and Prophethood of Muhammad 
(Allah's peace and blessings be upon him) were not meant for any 
particular country but for the whole world ; and not for their own time, 
but for all times to come. This has been stated at several places in 
the Qur'an; for instance: “O Muhammad, say, ‘O mankind, I am a 
Messenger to all of you from Allah...” (Al-A‘raf: 158) ; “... and 
this Qur’an has been revealed to me so that I should thereby warn you 
all and whom it may reach." (Al-An‘am:19); "We have sent you 
only as a bearer of good news and as a warner to all mankind." 
(Saba : 28) ; and “We have sent you as a mercy to all mankind." 
(Al-Anbiyàà': 107). The Holy Prophet himself has stated this clearly in 
the Hadith; for instance, he said : “I have been sent to all men—the red 
and the black.” “Before mz a Prophet was sent only to his own people, 
but I have been sent to all mankind." (Bukhari, Muslim). “I have 
been sent to all mankind, and I am the Last of the Prophets.” (Muslim). 
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5. Another translation may be: “To Him belongs the Sovereignty 
of the heavens and the earth.” That is, He alone has an exclusive right 
to it, and no one else has any right to it nor any share in it. 

6. That ia, *He has neither any relation of direct parenthood to 
anyone, nor has He taken anyone as a son. Therefore, none else in 
the universe is entitled to worship. He is Unique and there can be 
no partner in His Godhead. Thus all those who associate with Him 
angels or jinns or saints as His offspring, are ignorant.. Likewise, 
those who believe that some one, is His “son”, are also ignorant. 
They have no true conception of the Greatness of Allah and consider 
Him to be weak and needy like human beings, who require some one 
to become their inheritor. It is sheer ignorance and folly.” For further 
details, see E.N.'s 66 to 68 of Sirah Yûnus. 

7. The Arabic word mulk means Sovereignty, Supreme Authority, 
and Kingship. Thus the sentence will mean: “Allah is the Absolute 
Ruler of the whole universe and there is none other who may have 
any right to authority; therefore He alone is God." For whenever 
a man takes anything else as his lord, he does so under the presump- 
tion that his deity has the power to do good or bring harm and make 
or mar his fortune; nobody willlike to worship a powerless deity. 
Now when it is recognized that none but Allah has the real power 
and authority inthe universe, nobody' will bow before anyone other 
than Him in worship, nor will sing anybody else's hymns, nor commit 
the folly of bowing in worship before any thing else except his real 
God, or recognize any other as his ruler, because “To Allah belongs 
the Sovereignty of the heavens and the earth and to Him alone." 

8. There may be other translations of this also: “He has ordained 
it in due proportion"; or *He has appointed an exact measure for 
everything." But no translation can convey its real meaning, which 
is: “Allah has not only created everything in the universe but also 
determined its shape, size, potentialities, characteristics, term of ex- 
istence, the limitations and extent of its development and all other 
things concerning it. Then, He has created the means and provisions to 
enable it to function properly in its own separate sphere." 

This is one of the most comprehensive verses of the Qur'an with 
regard to the Doctrine of Tauhid. According to Traditions, the Holy 
Prophet himself taught this verse to every child of his family as soon 
asit was able to speak and utter a few words. Thus, this verse is the 
best means of impressing the Doctrine of Tauhid on our minds, and every 
Muslim should use it for educating his children as soon as they develop 
understanding. 

9. The words are comprehensive and cover all the false gods 
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whom the mushriks worship whether they are angels, jinns, Prophets, 
saints, the sun, the moon, the stars, trees, rivers, animals etc., which have 
been created by Allah, or those which have been created by man, as the 
idols of stone, wood, etc. i 

10. . That is, “Allah has sent down A/-Furqán on His servant so that 
he may invite the people to the Truth, which they have forsaken due to 
heedlessness and waywardness, and warn them of the evil consequences 
of their folly. The Furqàn is being revealed piecemeal so that he may 
distinguish right from wrong and the genuine from the counterfeit." 

11. Another translation may be: “a great injustice." 

12. This is the same objection which the modern orientalists have 
raised against the Qur'an, but strange as it may seem, no contemporary 
of the Holy Prophet ever raised such an objection against him. Nobody, 
for instance, ever said that Mubammad (Allah's peace be upon,him) as a 
boy had met Buhairah, the monk, and had attained religious knowledge 
from him, nor did anybody claim that he had obtained all that informa- 
tion from the Christian monks and Jewish rabbis during the trade 
journeys in his youth. In fact, they knew that he had never travelled 
alone but in the caravans and if they said such a thing, it would be refuted 
by hundreds of their own people from the city. 

Then, one could ask, if he had gained all that knowledge from 
Buhairah when he was about 12, and during trade journeys when he was 
25, why did he keep it secret from the people till he became 40? whereas 
he did not leave his country even for asingle day, but lived for years 
among his own people in the same city. That is why the people of 
Makkah dared not bring such an impudent and baseless charge against 
him. Their objections related to the time when he claimed to be a Prophet 
of Allah and not to the time preceding that claim. Their argument was 
like this: “This man is illiterate and cannot obtain any knowledge through 
books. He haslived among us for forty years, but we have never heard 
from him anything that might have shown that he had any acquaintance 
with what he is preaching; therefore he must have had the help of other 
people who copied these things from the writings of the ancients for him: 
he learns these things from them and recites them as Divine Revelations: 
this is a fraud," So much so that according to some traditions, they 
named some of his “helpers”, who were the people of the Book, were 
illiterate and lived in Makkah. They were: (1) ‘Adds, a freed slave of 
Huvaitib bin ‘Abdul ‘Uzza, (2) Yasar, a freed slave of ‘Ala bin Al- 
Hadrami, and (3) Jabr, a freed slave of ‘Amir bin Rabi'ah. 

Apparently this is a weighty argument. For there can be no greater 
proof of the “fraud” of Prophethood than to specify its source. But it 
looks strange that no argument has been putforward to refute this 
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charge except a mere denial, as if to say, “Your charge is an impudent 
lie : you are cruel and unjust to bring such a false charge against Our 
Messenger ; for the Qur'an is the Word of Allah Who knows all the 
secrets in the heavens and the earth.” Had their charge been based on 
facts, it would not have been rejected with contempt, for in that case the 
disbelievers would have demanded a detailed and clear answer. But they 
realized the strength of the arguments and did not make such a demand. 
Moreover, the fact that the **weighty" argument failed to produce any 
doubt in the minds of the new Muslims, wasa clear proof that it was 
a lie. 

The enigma is clearly explained if we keep in view the prevalent 
circumstances: 

(1) The disbelievers of Makkah did not take any decisive steps to 
prove their charge, although they could, had there been any truth in their 
charge. For instance, they could have made raids on the houses of the 
alleged helpers and on the house of the Holy Prophet himself and taken 
hold of the whole **material" which was being used in this fraud, and 
made it public to expese his Prophethood. And this was not difficult 
for them because they never hesitated to resort to anything to defeat him, 
including persecution, as they were not bound by any moral code. 

(2) The alleged helpers were not strangers. As they lived in Makkah, 
everyone knew it well how learned they were. The disbelievers themselves 
knew that they could never have helped to produce a unique and sublime 
Book like the Qur'àn which had the highest literary excellence and merit. 
That is why none of them challenged the answer to the charge. That is 
why even those people, who did not know them, considered this frivolous. 
Then if the alleged helpers were such geniuses, why did they not claim to 
be prophets themselves? 

(3) Then, all the alleged helpers were freed salves who were attached 
to their former masters even after their freedom according to the customs 
of Arabia; therefore they could not have becom: willing accomplices of 
the Holy Prophet in this “fraud” of false prophethood because their 
former masters could have coerced them to expose it. The only reason 
for them to help the Holy Prophet in his claim could have been some 
greed or interest which, under the circumstances, could not even be 
imagined. Thus, apparently there was no reason why they should have 
off:nded those whose protection and patronage they needed and enjoyed, 
and become accomplices in the “fraud”. 

(4) Above all, all these alleged helpers embraced Islam. Could it be 
possible that those very persons, who had helped the Holy Prophet to 
make his “fraud” successful, could have possibly become his devoted 
followers? Moreover, if, for the sake of argument, it be admitted that 
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they helped him, why was not any of them raised to a prominent rank as 
`a reward of his help? Why were not ‘Add&s and Yasar and Jabr exalted 
to the same status as were Abii Bakr and ‘Umar and Abi ‘Ubaidah? 

Another odd thing is that if the “fraud” of prophethood was being 
carried on with the help of the alleged helpers, how could it remain 
hidden from Zaid bin Hûãrithah, ‘Ali bin Abi Talib, Abū Bakr and 
other people, who were the Holy Prophet's closest and devoted Compan- 
ions? Thus the charge was not only frivolous and false, but it was also 
below the dignity of the Qur'ün to give any answer to it. The charge has 
been cited merely to prove that those people had been so blinded by their 
opposition to the Truth that they could say anything. 

13. *...He is very Forgiving and Merciful’? is very meaningful 
here. It means that Allah is giving full respite to the enemies of the 
Truth, for He his “Forgiving and Merciful’; otherwise He would have 
sent down a scourge to annihilate them because of the false charges they 
were bringing against the Messenger. It also contains an admonition, 
as if to say, “O unjust people! if even now you give up your enmity and 
obduracy and accept the Truth, We shall forgive your previous 
misdeeds.” 

14. That is, “He cannot be a Messenger of Allah because he is a 
human being like us. Had Allah willed to send a Messenger, He would 
have sent an angel, and if at all a human being was to be sent, he should 
have been a king or a millionaire, who would have resided in a castle and 
been guarded by attendants. A Messenger could not be an ordinary 
person who has to move about in the market-places like the common 
people, for it is obvious that such a human Messenger cannot attract the 
attention of the people. In other words, they thought that a Messenger 
was not meant to guide the people to the right path but to coerce them 
to obedience by show of worldly power and grandeur. For further 
details, see E. N. 26 of Al-Mu'minün. 

15. That is, “If a human being was to be sent as a Messenger, an 
angel should have been appointed to accompany him to proclaim: ‘If 
you do not believe in him, I will scourge you. But what sort of a 
Messenger is he, who has to suffer from abuse and presecution ?"' 

16. That is, "If nothing else, Allah should at least have made 
extraordinary arrangements for his livelihood. But this man has no 
treasure and no gardens; yet he claims to be a Messenger of the Lord of 
the universe." 

17, The disbelievers of Makkah made the false propaganda against 
the Holy Prophet that he had been bewitched by some jinn or by the 
Sorcery of an enemy or by the curse of some god or goddess for his 
insolence. But it is strahge that they also admitted that he was و‎ 
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clever man, who could make use of extracts from the ancient writings 
for the sake of his *'prophethood", could practise sorcery and was also 
a poet. 

. 18.. As these objections were frivolous and meaningless like others, 
the Qur’an has ignored them, saying, "Your objections are irrelevant, 
unreasonable and void of sense. You bring no sound argument to 
prove,your doctrine of shirk, or to refute the Doctrine of Tauhid put 
forward by him, whereas the Messenger gives such proofs of the 
Doctrine of Tauhid that you cannot refute them except by saying, ‘He 
is bewitched’. The same is true of the doctrine of the life-after-death 
and of the moral system of the Qur'àn, which has produced men of high 
character. You cannot deny these things; you reject them, saying, 
“He is a human being like us, etc. etc.” 

19, Here again the word tabaraka has been used and in the con- 
text it means : “Allah has full conirol over everything and has unlimit- 
ed powers : if He wills to favour somebody, He can do so as and when 
He wills without let or hindrance.” 

20. The word A4s-Sd'at, meaning the Time or the Hour, has been 
used in the Qur'àn as a term for the promised Hour of Resurrection, 
when all human beings of all ages will be raised from the dead and 
gathered together before Allah Almighty to account for their beliefs and 
deeds, right or wrong, and rewarded or punished accordingly. 

21. Thatis, ^The objections they arc raising are not due to the 
reason that they doubt the authenticity of the Quràn on some rational 
ground, or that they do not believe in you for the reason that you eat 
food and walk about in the streets like the common people, or that they 
did not accept your Message of Truth only because you were not escorted 
by an angel, or were not given a treasure. Butthe real reason why they 
are putting forward all sorts of absurd arguments to reject your 
Message, is that they do not believe in the life-after-death, and this 
denial has made them free from all moral obligations. For when one 
denies the life-after-death, there remains no necd for him to consider and 
decide what is true or false, or what is right or wrong, etc. Their 
argument is like this: ‘There is going to be no life after this one on 
the earth when we will be called to account for our deeds before God. 
Death will be the end of everything, and it will therefore make no differ- 
ence whether one was a worshipper of God or a disbeliever or a mushrik 
or an atheist. When the ultimate end is to become one with the dust, 
there is no need of judging what is right and what is wrong except by the 
criterion of “success” and "failure" in this life’. Those who deny the 
Hereafter also see that worldly success or failure does not entirely 
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They wil answer, “Glory be to Thee! We dared 18-19 
not take any guardian besides Thee: (they were misled 
because) Thou didst give them and their forefathers all the 
good things of life till they forgot the Admonition, and 
incurred the punishment.’ Thus will your gods deny 
all that you are professing today.” Then you shall neither 
be able to repel your punishment nor shall get any help 
from anywhere; and whoso is guilty of iniquity? among 
you, We shall make him taste a severe torment. 

O Muhammad, all the Messengers whom We sent 20 
before you also ate food and moved about in the streets.?? 

In fact, We have made you all a means of test for one 
another.? Will you show patience ?3 for your Lord sees 
everything.?? 

Those people, who have no fear of coming before Us, 21-30 
say, “Why should not the angels be sent down to us 33 
Or else we should see our Lord."** Great arrogance have 
they assumed in regard to themselves, and have trans- 
gressed all limits in their rebellion. The Day, when 
they will see the angels, will not be a day of rejoicing for 
the criminals;?$ they will cry out, “May Allah save 
us" Then We shall turn to what they had done and 
render it vain like scattered dust.? (On the contrary) only 
those who have deserved the Garden, will have a good 
abode on that Day and a cool place for midday 8ء‎ 
On that Day, a cloud will appear rending the sky and 
the angels will be sent down rank after rank. The real 
Kingdom on that Day will belong only to the Merciful, 
and it will be a very hard Day for the disbelievers. The 
unjust man will bite at his hand and say, **Would that I 
had stood by the Messenger! O, woe to me! Would that I 
had not chosen so and so fora friend! For it was he, who 
had deluded me to reject the Admonition which had 
come to me. Satan has proved very treacherous to 
man."*9' And the Messenger will say, “O my Lord, my 
people had made this Qur'àn the object of their ridicule." 

O Muhammad, in this very way We have made the ہو‎ 
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criminals the enemies of every Prophet, but your Lord 
suffices for you as your Guide and Helper.? 

The disbelievers say, “Why has not the entire Qur'án 
been sent down to this man all at once?"^— Well, this 
has been done to impress it deeply on your mind,5 and (for 
the same object) We have sent it down piecemeal by 
degrees. And (there is another wisdom in this:) whenever 
they brought to you an odd thing (or a strange question), 
We sent its right answer to you in time and explained it all 
in the best manner.*é—Those who are going to be driven 
to Hell upon their faces, have taken an utterly wrong stand 
and their way is most erroneous !47 


Contd. from p. 181] 
depend upon one's faith or conduct; nay, they very often see that 


the righteous and the wicked: persons meet with the same end irrespec- 
tive of their faith for which there is no ordained punishment or 
reward in this life ; one righteous person may be living a life of hardship 
while another enjoying all the good things of life; one wicked person may 
be suffering for his misdeeds while the other enjoying a life of pleasure 
and plenty. As such, as.far as the worldly consequences of adopting a 
particular moral attitude are concerned, the disbelievers in the Hereafter 
cannot be satisfied whether it is right or wrong. In view of this, those who 
deny the Hereafter, do not see any need to consider an invitation to faith 
and morality even if it is presented in a most forceful way." 

22. "'The Fire will see them" : The words used in the Text may be 
metaphorical, or they may mean that the Fire of Hell will be endowed 
with the faculties of seeing, thinking and judging. 

23. Literally: ‘It is a promise whose fulfilment can be demanded 
(from Allah)". . 

Here one mayask the question: How can the promise of the 
Garden and the threat of the Fire produce any effect on the 
attitude of a person who denies Resurrection and the existence of 
Paradise and Hell? In order to understand the wisdom of this 
method of admonition, one should keep in view this that it is rıcant 
to appeal to the self-interest of an obdurate person, who does not 
otherwise listen to such arguments. This is, as ifto say, "Even ii, for 
the sake of argument, there is no proof of the reality of the life-after- 
death, there is also no proof that such an event will not occur at all, 
and there is a possibility for both. In the latter case, the Believer 
and the disbeliver both will be in one and the same position, but if 
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there is life in the Hereafter, as the Prophet asserts, then the dis- 
believers will be doomed to utter ruin". Therefore, such an approach 
breaks the stubbornness of the disbelievers and proves to be highly 
effective when the entire scene of Resurrection, gathering of the people, 
their accountability and of Hell and Heaven is presented in a vivid 
manner as if the Prophet had himself seen it with his own eyes. For 
further explanation, see Ha Mim Sajdah: 52 and E. N. 69 thereof, and 
Al-Ahaaf: 10. 

24. Here, deities do not mean idols but the angels, the prophets, 
the saints, the martyrs and the pious men, whom the mushriks ol 
different communities have made their deities. 

25. Such dialogues between Allah and the gods of the disbelievers 
occur at several places in the Qur'an. For instance, in Sürah Saba 
it has been stated: “On the day when He will gather them all 
together, He will ask the angels, ‘Did these people worship you?’ They 
will answer, ‘Glory be to Thee! Thou art our Patron and not they: they 
in fact worshipped the jinns (thatis, satans); most of these believed 
in them." (vv. 40-41). Similarly in Sirah Al-Ma'idah, it is said: “And 
when Allah will say *O Jesus, son of Mary, did you ever say to the 
people: ‘Make me and my mother gods instead of, Allah? He will 
answer, ‘Glory be to Thee! It did not behove me to say that which 
I had no right to say...I told them only that which Thou didst bid 
me: ‘Worship Allah, Who is my Lord as well as your Lord’.” : 
(vv. 116, 117). 

26. That is, “They were mean people: You gave them all the 
provisions of life so that they may show gratitude to You, but they 
became ungrateful and ignored all the admonitions given by the 
Prophets.” À 

27. That is, “On that Day your religion, which you now believe 
to be true, will prove to be false and even your gods, whom you 
yourselves have set up, will declare itto be a lie; for none of them 
ever asked you to make them your deities and worship them as such. 
Consequently, instead of interceding on your behalf, they will bear 
witness against you.” 

28. **... who will be guilty of iniquity ...":*.. who will be 
unjust to the Reality and the Truth and guilty of disbelief and shirk.” 
The context shows that those who reject the Prophet and set up other 
deities instead of Allah and deny life in the Hereafter, are guilty of dhulm 
(iniquity). 

29. This is an answer to the objection of the disbelievers of 
Makkah that Mubammad (Allah's peace be upon him) could not be a 
Messenger of Allah because he ate food and moved about in the streets. 


186 The Meaning of the Qur’dn 


They have been told that all the Messengers of Allah who came before 
Muhammad (Allah's peace be upon him) like Noah, Abraham, Ishmael, 
Moses and many others whom they knew and acknowledged as Prophets 
and Messengers of Allah also ate food and walked about in the streets. 
Nay, even Prophet Jesus, son of Mary, himself, whom the Christians had 
made the son of God (and whose image had also been placed in the 
Ka'bah by the disbelievers of Makkah) ate food and walked 
about in the streets like a common man even according to the Gospels 


themselves. 

30. It is obvious that the Messenger and the Believers were a test for 
the disbelievers as to whether they would believe even after hearing the 
Divine Message and seeing their pure character. On the other hand, the 
disbelievers were a test for the Messenger and his followers in the sense 
that they were a means of proving and trying their true Faith by their 
persecution. .Foritis this test alone which helps to discriminate the 
true Believers from the hypocrites. That is why, atfirst, only the 
poor and the helpless but sincere people embraced Islam. Had there been 
no persecution and hardships but prosperity, wealth and grandeur, the 
worshippers of the world and the selfish people would have been the 
first to embrace Islam. 

3]. That is, “Now when you have understood the wisdom of the 
test by persecution, it is hoped that you will endure all Kinds of hardships 
without complaint, and willingly undergo the persecutions that are 
inevitable.” 

32. It probably means two things: First, the way your Lord is 
conducting your affairs, is according to His will and nothing that 
happens is without His knowledge. Second, He is fully aware of your 
sincerity and righteousness in serving His cause under all kinds of 
hardships. You should therefore rest assured that you will have your 
full reward. He also sees the persecution and iniquity of the disbelievers; 
therefore they will not escape the consequences of their wickedness. 

33. That is, “If Allah had really intended to convey His Message 
to us, He would not have chosen a prophet and sent an angel only to 
him, but to each one of us individually with the guidance, or He should 
have sent a deputation of angels to appear before the people with the 
Message". The same objection has been stated in Sirah Al-An'àm thus: 
“When a Revelation comes before them, they say, ‘We will not believe in 
it unless we are given the like of what has been given to the Messengers 
of Allah.’ Allah knows best whom to entrust with His Mission and 
how it should be enforced.” (v. 124) 

34. That is, ‘Allah Himself should appear before us and make the 


appeal." 
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35. Another translation could be: “They have formed a very high 
opinion of their own selves." 

36. This very theme has been expressed in much greater detail 
in Al-Anàm: 8, Al-Hijr: 7-8 and 51-64, and also in Bani Isra'il: 90-95. 

37. For explanation, see Ibrahim: 18 and E. N.s 25, 26 thereof. 

38. In contrast to the miserable plisht of the disbelievers on the 
Day of Resurrection, the Believers will be protected from the hardships 
of that Day; they will be treated with honourand will have a blissful place 
for midday rest. According to a Tradition, the Holy Prophet said: “I 
declare on oath by Allah, in Whose hand is my life, that the long, hor- 
rible Day of Resurrection will be made very short and light for a Believer, 
as short and light as the time taken in offering an obligatory Prayer.” 
(Musnad Ahmad) 

39. That is, “On that Day all other kingdoms, which deluded man 
in the world, wil! come to an end, and there will be only the Kingdom of 
Allah, Who is the real Sovereign of the universe. In Sürah Mu'min: 16, 
the same thing has been stated thus: “On that Day when all the people 
will stand exposed, and nothing of them will be hidden from Allah, it 
will be asked, 'Whose is the Sovereignty today?' The response from every 
side will be: ‘Of Allah, the Almighty’.” According to a Tradition, the 
Holy Prophet said, “Allah will take the heavens in one hand and the 
earth in the other, and will declare: ‘1 am the Sovereign: I am the Ruler, 
Where are the other rulers of the earth? Where are those tyrants? Where 
are the arrogant people?" (Musnad Ahmad, Bukhari, Muslim, and Abû 
Da'üd, with slight variations). 

40. ‘Satan has proved very treacherous to man" may also be a 
part of the disbelievers’ lament, or it may be a remark by Allah, in which 
case the meaning will be: “And Satan is indeed the one who always 
deceives man.” 

41. The Arabic word mahjir is capable of several meanings. As 
such, the sentence may mean: “These people did not regard the Qur'àn 
as worthy of their consideration: they neither accepted it nor followed 
it”; or “They considered it to be a nonsense or the delirium of insanity: 
or “They made it the target of their ridicule and mockery.” 

42. That is, "It is not a new thing that the disbelievers have become 
your enemies, for it has always been so with all the former Prophets and 
Messengers. (See also Al-An'ám: 112-113). This is inevitable because 
it is Our Law that the criminals will always oppose the Truth. 
You should, therefore, pursue your mission with full confidence and 
determination without expecting any immediate results.” 

(Contd. on p. 190 
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We gave Moses the Book** and appointed his brother 
Aaron as his counsellor: then We said to them, “Go to the 
people who have treated Our Revelations as false." So 
We annihilated those people utterly. The same was the case 
with the people of Noah when they charged the Messenger 
with imposture:5° We drowned them and made them a 
sign of warning for entire mankind, and We have prepared 
a painful chastisement for the unjust.5! Likewise were 
destroyed the ‘Ad and the Thamüd and the people of the 
Rass,?? and many a generation in between. We admon- 
ished each one of them by citing the examples (of those 
who were destroyed before them) and ultimately annihilat- 
ed all of them. Surely, these people have passed by that 
habitation on which was rained an evil rain: have they 
not seen its ruins ? But they do not expect another life in 
the Herecafter.?' 

When these people see you, they scoff at you, (saying), 
“Is this the man whom Allah has sent as His Messenger? 
He had almost led us astray from our gods, had we not re- 
mained firm in our faith with regard to them.’’55 The 
time is not far when they will see the torment and realize 
who had strayed far from the truth. 

Have you ever considered the case of the person who 
has made his lust his god 256 Can you take the responsibility 
of guiding such a one aright? Do you think that most of 
them hear or understand? They are only like the cattle ; 
nay, even worse than the cattle.” 

Have you not seen how your Lord lengthens out the 
shadow? Had He willed, He would have made it constant, 
but We have made the sun its pilot;5* then (as the sun 
climbs up), We roll it up little by little towards Ourselves.‘ 

And it is Allah Who has ordained the night as 
a garment® for you, and the sleep as a repose of death, 
and the day as the time of return to (11 

And it is He, Who drives the winds to be the harbing- 
ers of His mercy: then He sends down pure water‘? from 
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the sky so that He, may revive the dead land, and quench 
the thirst of many of His creatures from among beasts and 
men. We present the same phenomenon over and over 
again before them** so that they may learn a lesson from 
it; but most people decline to adopt any other attitude 
than of disbelief and ingratitude. 

51-52 Had We willed, We would have raised up a separate 
Warner in each habitation.$$ So, O Prophet, do not 
yield to the disbelievers, but wage a strenuous Jihad against 
them with this Quran.” 

53 And it is He, Who has let loose the two seas, one 
palatable and sweet, the other bitter and saltish, and there 
is a partition between them, which is an insurmountable 
barrier.5* 

54 And it is He, Who created man from water: then 
from him He caused two kinds of kindred, by blood and 
by marriage: your Lord is All-Powerful. 


Contd. from p. 187] 
43. "Guidance" does not only imply bestowing of the knowledge 


of the Truth, but it also means giving the right guidance at the right 
time to guide the Islamic Movement on the right lines and to defeat the 
strategy and scheme of the enemies of Islam. **Help" means all kinds 
of moral, spiritual and material help to the followers of the Truth in 
their conflict against falsehood. Thus, Allah is All-Sufficient for the 
righteous people and they need'no other support provided they have full 
faith in Allah and fight falsehood with all their energies and strength. 

This meant to encourage the Holy Prophet, otherwise the previous 
assertion would have been very discouraging without this. It meant to 
say, “Even if the unbelievers have become your enemies, you should con- 
tinue your mission, for We shall guide you in every stage and situation 
and help you against them. We shall defeat all the schemes of your 
enemies and help you in every way in your conflict with falsehood. We 
shall provide you with material means also, but you should trust in Us 
and exert your utmost against falsehood,” 

44. As the disbelievers of Makkah considered this objection to be 
very strong, they repeated it over and over again. The Qur'ün also has 
cited it with its answer at several places; for instance, see E.N.'s 101-106 
of Sarah An-Naml and E.N. 119 of Bani Isra'îl. Their question ‘inplied: 
“Had the Qurğn been really the Word of Allah, it would have been sent 
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as a complete book all at once; for Allah has the knowledge of everyth- 
ing and every human affair. Thusit is obvious that nothing is being sent 
down from above; but this man himself fabricates all its themes or gets 
these from other people or other books." 

45. Anothertranslation can be : “So that by it We may strengthen 
your heart and imbue it with courage." The words are comprehensive 
and imply both the meanings. This concise sentence contains the 
following explanation why the Qur'ün was revealed piecemeal by 
degrees: 

(1) So that the Holy Prophet may commit it to memory perfectly 
and recite it to his people, who are illiterate, rather than present it in a 
written form. 

(2) So that its teachings and messages may be impressed deeply on 
the minds. 

(3) So that the way of lifeit teaches, may be followed with complete 
conviction, which would not be possible if all the Commandments and 
the whole system of life had been sent down all at once. 

(4) So that the hearts of the Prophet and his followers may be 
imbued with courage during the conflict between the Truth and false- 
hood. This required that the Divine Guidance and messages of encour- 
agement should be revealed as and when needed according to the practi- 
cal situation. Obviously, this could not have been possible if these had 
been sent down all at once. This also showed that Allah had not left 
His Messenger alone amidst persecution to counter all sorts of resistance 
and opposition after appointing him to the mission, but He Himself was 
watching the struggle with concern and guiding His Prophet through 
every difficulty by direct communion in every critical situation. 

46. Thisis yet another point of wisdom of sending down the 
Qur'àn by degrees. Allah did not intend to produce a book on “Guid- 
ance" and spread its teachings through the agency of His Prophet. Had 
it been so the disbelievers would have been justified in their objection 
as to why the Qur'án had not been sent down as a complete book all 
at once. The real object of the revelation of the Qur’4n was that Allah 
intended to start a Movement of faith, piety and righteousness to combat 
disbelief, ignorance and sin, and He had raised a Prophet to lead and 
guide the Movement. Then, on the one hand, Allah had taken it upon 
Himself to send necessary instructions and guidance to the leader and 
his followers as and when needed, and on the other, He had also taken 
the responsibility to answer the objections and remove the doubts of 
opponents and give the right interpretation of things which they mis- 
understood Thus the Qur'án was the collection of the different dis- 
courses that were being revealed by Allah; it was not merely meant to 
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be a code of laws or of moral principles, but a Book, which was being 
sent down piecemeal to guide the Movement in allits stages to suit 
its requirements on different occasions. (See also Introduction: The 
Meaning of the Qur'an, Vol. I, pp. 9-18). 

47. That is, "They will be driven towards Hell upon their faces 
because of their perversion and their preverted thinking." 

48. Here by “the Book" is not meant the Torah, which was given 
to Prophet Moses after the exodus from Egypt, but it implies that Divine 
Guidance which was given to him after his appointment as a Prophet 
up to the Exodus. Itincluded the orations delivered by him in the 
court of Pharaoh and also the instructions given to’ him during his 
conflict with Pharaoh as mentioned in the Qur'àn here and there. 
Most probably, these things were not included in the Torah; the Torah 
began with the Ten Commandments which were given to Moses engraved 
on stone tablets on Mount Sinai after the Exodus. 

49. "Revelations" : The Divine teachings which had reached them 
through Prophets Jacob aud Joseph, and which had been preached to 
them by the righteous people of Israel for centuries. 

50. They did not charge only Prophet Noah with imposture 
because he was a man, but, in fact, charged all the Prophets with impos- 
ture because they were all human beings. 

5]. That is, a painful chastisement in the Hereafter. 

52. There is no definite knowledge about “the people of the Rass”. 
Different commentators have said different things about them, but no- 
thing is convincing. The only thing that may-be said about them is that 
they were a people who had killed their Prophet by throwing him into or 
hanging him down a “Rass” (an old or dry well). 

53. The habitation referred to was that of the people of Prophet 
Lot, which was destroyed by a rain of stones. The people of Hijaz 
while travelling to Palestine and Syria, passed by its ruins and heard the 
horrible tales of its destruction. 

54. As the disbelievers did not believe in the Hereafter, they looked 
at these ancient ruins as mere spectators and did not take any warning 
from them.  Incidentally, this is the difference between the observation of 
a disbeliever and of a Believer in the Hereafter: the former looks at 
such things as a mere spectator or at the most as an archaeologist 
whereas the latter learns moral lessons from the same and obtains an 
insight into the realities beyond this worldly life. 

55. Obviously there is a contradiction between the question posed 
by the disbelievers and the assertion made by them about their deities. 

The question was meant to bring the Holy Prophet into contempt, as if 
to say, “You are making a claim that is far above your low position." 
On the other hand, their assertion shows that they indirectly admitted 
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the force of the arguments and the high character of the Holy Prophet 
and were even afraid of the effectiveness and success of his Message, 
because, according to them, it was going to turn them away from their 
false gods. 

56. ‘...the person who makes his lust his god” is the one who 
becomes the slave of his lusts and desires. As he serve his lus .ke the 
one who worships his deity, he becomes as much guilty of shirt as the 
one who worships an idol. According to a Tradition, related by Hadrat 
Abū Hurairah, the Holy Prophet said, “Of all the false gods being 
worshipped and served, instead of Allah, the worst in the sight of Allah 
is one’s own lust." (Tabardni). For further explanation, see E.N. 50 of 
Al-Kahf. 

The man who keeps his desires under control, and uses his common 
sense to make decisions, can be expected to come to the right path by 
making an appeal to his reason even though he might have been involved 
in shirk or disbelief; for if he decides to follow the right way he will rema- 
in firm and steadfast on it. On the other hand, the man who is the slave 
of his own lust, is like a ship without an anchor, who wanders about on 
any path where his lust leads him. He is least bothered about the distinc- 
tion between the right and the wrong, the true and the false, ard has no 
desire to choose one against the other. And, if at all, such a person is 
persuaded to accept the message of Guidance, no one can take the 
responsibility that he will observe any moral laws. 

57. “They are only like the cattle" because they follow their lusts 
blindly. Just as the sheep and cattle do not know where their driver is 
taking them, to the meadow or to the slaughter bouse, so are these 
people also following their leaders blindly without knowing or judging 
where they are being led—to success or to destruction. The only difference 
between the two is that the cattle have no intelligence and will not be 
accountable as to the place where they are being taken by the driver. 
But it is a pity that human beings who are endowed with reason, should 
behave like cattle; therefore their condition is worse than that of 
cattle. 

Incidentally, it should be noted that this passage (vv.43, 44) is not 
meant to dissuade the Holy Prophet from conveying the Message to such 
people, but it is an indirect warning to the disbelievers of the consequen- 
ces if they continued to behave like cattle. 

58. The word dali] has been used in the sense of the “pilot”, who 

sa person trained to take ships safely in or out ofa harbour, or along a 
waterway. The sun bas been made the pilot of the shadow because the 
lengthening out of the shadow and its being rolled up depends on the 
rising, declining and setting of the sun. 
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59. “We roll it up...Ourselves": "We annihilate it or cause it to 
disappear", for everything which is annihilated returns to Allah, because 


everything comes from Him and returns to Him. 
The Qur'án has used the phenomenon of the shadow caused by the 


sun for two purposes. If it is taken literally, it is meant to warn the 
disbelievers that they should learn a lesson from this and should not 
behave like cattle, as if to say, “If you had considered the benefits of the 
shadow in regard to your everyday experience, you would have accepted 
without any hesitation the Doctrine of Tauhid. Had the shadow been 
constant, there would have been no life on earth, for life depends on the 
light and heat of the sun. On the other hand, if there had been no 
shadow at all, the constant heat and light of the sun would have made 
life impossible. Besides this, if there had been sudden changes in the sun 
and the shadow, they would not have been able to endure it for long; 
therefore you should reflect on this phenomenon and understand it well 
that it has been so ordained by the All-Wise and the All-Powerful 
Creator so that it always increases or decreases gradually in accordance 
with fixed natural laws. Thus it is obvious that it could not have come 
into existence by itself nor produced by blind mechanisms nor functioned 
so regularly and continuously under many independent gods." 
But if it is taken in the metaphorical sense, there 1s between the lines 
a subtle suggestion, and it is this: Just as the shadow does not remain 
in one and the same state, likewise the shadow of disbelief and shirk, 
which appears to have spread far and wide, will begin to shorten as the 
“Sun” of Guidance gradually rises; but it requires patience, for Allah 
never brings about sudden changes. 
60. The night is a “garment” in the sense that it covers and hides 
things. 
61. This verse has three objects: 
(1) It provides a proof of Tauhid, 
(2) It furnishes a proof of the possibility of life-after-death from 
everyday human experience, and 
(3) It bears the good news that the night of ignorance has come to 
an end and now the bright day of Knowledge and Guidance has 
dawned. It is therefore inevitable that those who were sleeping the 
sleep of ignorance, will sooner or later wake up, but those who have 
slept the sleep of death, will not wake up and will themselves be deprived 
of life, while the business of the day will go on thriving even without 
them. 
62. That is, such water as is pure and free from all sorts of 
impurities, germs and poison, which cleanses and washes away fllth 
and becomes a source of life for men, beasts as well as all kinds of plant 
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life. 

63. This verse also gives proofs of the Doctrine of Tauhid and the 
Hereafter. Besides, it contains a subtle suggestion that the period of the 
“drought” of ignorance has been replaced through Allah's mercy by the 
“blessed rain” of Prophethood, which is showering the life-giving knowl- 
edge of Revelation from which many servants of Allah will certainly 
benefit, if not all. 

64. “We present...before them" may have three meanings: 

(1) “We have cited the phenomenon of rainfall over and over 
again in the Qur'àn in order to make plain to them the Reality." 

(2) “We are time and again showing them the wonderful phenome- 
non of the heat and drought, seasonal winds and clouds, rainfall and its 
life-producing effects." 

(3) *We go on changing the system of the distribution of rainfall 
throughout the world year after year, so that the same place does not 
reccive the same amount of rainfall every time: sometimes a place is left 
completely dry, another has more or less of rainfall than usual, while 
somes other is flooded with rain water. They see all these different 
phenomena with their countless different results in their daily life." 

65. The verse means to impress that the wonderful system of 
rainfall is by itself a proof of the existence of Allah, of One Lord of the 
universe, and of His attributes. Its wonderful distribution during the 
year and over different parts of the earth is a clear proof that there is 
an All-Wise Designer. But the obdurate disbelievers do not learn 
any lesson from it, and persist in their ingratitude, though this has been 
cited in the Qur'án repeatedly for this purpose. 

It is also a proof of the life-after-death, for the disbelievers them- 
selves see it time and again that rainfall bringsto life dead land year 
after year. This clearly proves that Allah has the power to bring the 
dead back to life, but the disbelievers do not learn any lesson from it 
and persist in their irresponsible ways. ; 

If verse 48 is takenin the metaphorical sense, the ‘‘pure water" 
of rain will mean the blessings of Prophethood. Human history 
shows that whenever this blessing has been sent down, ignorance has 
been replaced by knowledge, injustice by justice and wickedness by 
righteousness. The coming of Prophets has always proved to be 
the harbinger of a moral revolution. But only those who accepted 
their guidance benefited from it. This is the lesson of history, yet the 
disbelievers reject it because of their ingratitude. 

66. That is, "If We had willed, We could have sent a separate 
Prophet to every habitation but We did not do so, because like 

[Contd on p. 198 ~ 
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Yet they worship, instead of Allah, those who can 
neither benefit them nor harm them: more than this, the 
disbeliever has become a helper of every rebel against his 
1۷۷ 

O Mubammad, We have sent you only to proclaim 
good tidings and to give warning.” Tell them, “I do not 
ask of you any recompense for this work: I only ask of the 
one, who will, to adopt the way of his ۵ 

O Muhammad, trust in that Allah Who is Ever- 
Living and will never die: Glorify Him with His praise, 
for He alone is sufficient to be aware of the sins of His 
servants. In six days He created the earth and the 
heavens and all that is between them; then He established 
Himself on the “Throne” (of the Kingdom of the uni- 
verse).?? (He is) the Merciful: as to His Glory, ask the one 
who knows. 

When it is said to them, ‘Prostrate yourselves before 
the Merciful,” they retort, “What is the Merciful? Would 
you have us prostrate ourselves before whomsoever you 
will?"73 And this invitation only helps to increase their 
hatred all the more.” 

Highly blessed is He, Who has made fortified spheres'$ 
in the heavens and has set in it a “lamp”? and a shining 
moon. Heit is Who caused the night and the day to 
succeed each other so that everyone who desires may learn 
a lesson or become grateful.” 

The (true) servants of the Merciful are those? who 
walk humbly on the earth?? who, when the ignorant 
people behave insolently towards them, say, “Peace to 
you":9? who pass their nights in prostrating themselves 
and standing before their Lord:*! who pray, ‘Our Lord, 
save us from the torment of Hell, for its torment is killing: 
itis an evil abode and an evil resting place?:? who, 
when they spend, are neither extravagant nor miserly but 
keep the golden mean between the two (extremes) :9 who 


do not invoke any god but Allah nor kill a soul, which 


Allah has forbidden, unjustly," nor commit adultery.^ 
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—He who does this shall be punished for his sin, and his 
torment shall be doubled on the Day of Resurrection, 
and he shall abide in a state ofignominy, except the one 
who may have repented (after those sins) and have believ- 
ed and done righteous works,8 for then Allah will change 
his evil deeds into good decds, and He is very Forgiving 
and Merciful. In fact, the one who repents and does right- 
eous deeds, returns to Allah as one rightly should.55—(And 
the servants of the Merciful are those:) who do not bear 
witness to falsehood®? and who, if they have ever to pass by 
what is vain, pass by like dignified people:? who do not 
behave like the blind and the deaf, when the Revelations 
of their Lord are recited to them for admonition :?! 


Contd. from p. 195] 
the sun, Our Last Prophet suffices to enlighten the whole world." 
67. The Arabic words Jiliád-i-Kabir imply three meanings: 

(1) To exert one's utmost for the cause of Islam, 

(2) To dedicate all one’s resources to this cause, and 

(3) To fight against the enemies of Islam on all possible fronts 
with all one's resources in order to raise high the “Word ۰ 
This will include Jihád with one's tongue, pen, wealth, life and every 
other available weapon. 

68. This phenomenon has bcen perceived in many places in the sea 
and on the land that sweet water and bitter water has existed side by 
side. Turkish Admiral Syedi Ali Ra'is, in his book Mir'át-al-Mamálik, 
written in the 16th century, has mentioned a place in the Pérsian Gulf, 
where springs of sweet water exist under the bitter waters of the sca, 
where he could get drinking water for his fleet. The Amcrican Oil 
Company at first obtained water from the same springs in the Persian 
Gulf, before they dug up wells near Dhahran for supply of drinking 
water. Near Bahrain also there exist springs of sweet water at the sca 
bed from which people have been taking water until quite recently. 

Besides this apparent meaning which gives a rational proof of 
Allah's being the One and the only Lord of the universe, the verse 
contains a subtle suggestion as well: When Allah wilis, He can raise 
up arighteous community from among a large wicked society just as 
He can cause springs of palatable and sweet water to gush out from 
under the salty waters of the sea. 

69. Here the miracle of the birth- of man from a mere sperm 
drop and the procreation of his offspring from man and woman have 
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been cited asa proof of Tauhid. Though both man and woman belong 
tothe same genus, they are two species, having important common 
human characteristics but different physical structures and psycholo- 
gical traits. It is a proof of Tauhid that the All-Powerful Allah has 
used this “difference” for making the two as complements and not 
antagonists. It is also the design of the All-Powerful Creator that 
He is creating sons and daughters in the world in due proportion. 
Then the sons marry and create blood relationships, and the daughters 
are married and become means of forming new relationships. This 
process goes on widening to produce families, tribes and nations 
belonging to the same race and bound by the same civilization. 

The verse has also a subtle suggestion: The whole of life is being 
run on the principle of *difference", for example, the difference be- 
tween the night and the day, the summer and the winter, etc. There- 
fore, *O Muslims, you should patiently endure the differences you are 
having with your opponents for these are certain to produce good 
results.” 

70. "This is a characteristic of the typical disbeliever: he is a helper 
and defender of all those who are rebels against Allah and an enemy 
of all those who may be striving to raise Allah's Word and enforce 
His Law in the world; he is associated directly or indirectly with all 
the works of Allah's disobedience and opposes and resists in one way 
or the other every effort that is made to bring people to the path of 
Allah's obedience and service. 

7]. This verse (56) was meant to comfort the Holy Prophet and 
to warn the disbelievers who opposed him and obstructed his work, 
as if to say, “Your duty is only to convey the Message of good 
news to the people and to warn them of the consequences of 
disbelief: you are not responsible as to whether they accept your 
Message or reject it, or to reward the Believers and punish the 
disbelievers.” 

Such words occur in the Qur'àn at other places also and are obvi- 
ously directed to the disbelievers, as if to say, “The Message of the 
Prophet is meant to reform the people without any tinge of selfishness. 
As he does not force the people to accept his Message, there is no 
reason why you should feel offended. If you accept the Message, it 
will be for your own good, and if you reject it, you will be harming 
yourselves alone. For after conveyinz the Message, he is relieved of 
his duty and responsibility; then the matter will be between you and 
Us.” 

Although this is a very simple and clear interpretation of verse 56 
(and of similar other verses), yet some people erroneously conclude from 


200 Ihe Meaning of the Qur' án 


it that the only duty and responsibility of the Prophet is to convey the 
Message and nothing else. They forget that the Qur'an has stressed over 
and over again that the Prophet is not only a giver of good news to the 
Believers but he is also their teacher, their law-giver, judge and guide, 
a purifier of their morals and a model of life for them, and that every 
word which he utters is law which they have to obey and follow willingly 
in all walks of life and for all times to come. 

71(a). For explanation, see E.N. 70 of Al-Mu'minün. 

72. For explanation of Throne", see E.N.'s 41, 42 of Al-A‘raf, 
E.N. 4 of Yünus, and E.N. 7 of Hüd. 

It is difficult to say what exactly is meant by “six days”. 
Here a “day? may mean a period of time or an ordinary day of this 
world. For explanation of the "day", see E.N.'s li to 15 of Sürah 
Hà Mim Sajdah. 

73. This they said due to their arrogance and stubbornness just as 
Pharaoh had said to Prophet Moses: “What is the Lord of the universe?" 
For the disbelievers of Makkah were not unaware of the Merciful 
(Rahmán), nor was Pharaoh unaware of the “Lord of the universe". The 
wording of the verse itself shows that their question about the “Merciful”? 
was not the result of their ignorance of Him but was due to their rebelli- 
ousness; otherwise Allah would not have punished them for this but 
would have informed them politely that He Himself is **Merciful"'. Besides 
this, it is well known historically that the word Rahmdn (Merciful) for 
Allah had been in common usage in Arabia since the ancient times. 
Please see also E.N. 5 of As-Sajdah and E.N. 35 of Saba. 

74. All scholars are agreed that here a ‘Prostration of Recital’ 
(Sajdah Talawat) has been enjoined, which means that every reader and 
every hearer must prostrate himself on reciting or hearing the recital of 
this verse. According to traditions, the one who hears this verse being 
recited should say: Zadan-Allahu, khudi’an-ammda zada lil-à^dàà-i nufüra: 
“May Allah increase us in humility even as the enemies are increased in 
their hatred." 

75. See E.N.’s 8 to 12 of Al-Hijr. 

76. That is, the sun, as mentioned clearly in Sürah Nûh: 16: “... 
and made the sun a lamp." 

77. The observation and deep consideration of the wonderful 
phenomenon ofthe alternation of the day and night is a proof of 
Tauhid and His Providence so that man may feel grateful to Him and 
prostrate himself before Him in all humility. 

78. That is, “Though all human beings are by birth the servants of 
the Merciful before Whom you have been invited to prostrate yourselves, 
and which you disdain, his true servants are those who adopt the way of 
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His obedience consciously and develop such desirable characteristics. 
Then the natura] consequences of the prostration are those found in the 
lives of the Believers and the evil results of rejecting the invitation, those 
found in your lives," Here attention is being drawn to the two patterns 
of character and life: first of those who had accepted the Message of the 
Holy Prophet and were following it, and the second of those who persist- 
ed in the ways of ignorance. Here only the prominent characteristics 
of the true Believers have been cited, and for contrast, the characteristics 
of the disbelievers have been left to every discerning eye and mind which 
could see them all around in society and make its own decision. 

79. That is, “They do not walk haughtily and arrogantly like the 
tyrants and mischief-makers, but their *'gait" is of a gentle, right-thinking 
and good-natured person.” “Walking humbly” does not mean walking 
like a weak or sick person, nor does it imply the gait of a hypocrite who 
walks ostentatiously to show humility or fear of God. According to 
Traditions, the Holy Prophet himself used to walk with firm, quick steps. 
One day Caliph ‘Umar saw a young man walking slowly like a weak, 
sick person, and asked him, “Are you ill?" When the man replied in the 
negative, the Caliph raised his whip, rebuked him and told him to walk 
like a healthy man. This shows that the “humble gait” is the natural 
gait of a noble and gentle person and not a gait which shows weakness 
and undue humility. 

In this connection, the first characteristic of the true servants of 
Allah to which attention has been drawn, is their “gait”. This is 
because the gait indicates the character of an individual. If a man walks 
in a humble and dignified way, as opposed to a haughty, vain and proud 
manner, it shows that he is a noble and gentle person. Thus the different 
**gaits" of the different types of people show what sort of characters 
they possess. The verse means to imply that the true servants of the 
Merciful can be easily recognized by their "gait" among the people. 
Their attitude of Allah's worship and obedience has changed them so 
thoroughly that it can be seen at first sight from their "gait" that they 
are noble, humble and good-natured people, who cannot be expected to 
indulge in any mischief. For further explanation, see E.N. 43 of Bani 
Isra'il and E.N. 33 of Luqman. 

80. “Ignorant people": Rude and insolent people and not uneducat- 
ed and illiterate ones. The true servants of the “Merciful do not 
believe in “vengeance”, even though they may have to deal with the 
ignorant people who behave rudely and insolently towards them. If they 
happen to come across such people, they wish them peace and turn away. 
The same thing has been expressed in Al-Qasas: 55, thus: “And when 
they hear something vain and absurd, they turn away from it, saying, 
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*Our deeds are for us and your deeds are for you: peace be to 
you: we have nothing to do with the ignorant’.” For details see E.N.'s 
72 to 78 of Al-Qasas. 

81. That is, they neither spend their nights in fun and merry-mak- 
ing nor in gossips and telling tales, nor in doing wicked deeds, for these 
are the ways of the ignorant people. The true servants of Allah pass 
their nights in worshipping and remembering Him as much as they can. 
This characteristic of theirs has been brought out clearly at several places 
in the Qur'àn, thus: “their backs forsake their beds and they invoke their 
Lord in fear and in hope." (As-Sajdah: 16). ‘‘These people (of Paradisc) 
slept but little at night, and prayed for their forgiveness in the hours of 
the morning." (Az-Zariyat: 17, 18). And: ‘“Can the end of the one, 
who is obedient to Allah, prostrates himself and stands before Him 
during the hours of the night, fears the Hereafter and places his hope 
in the mercy of his Lord, be like that of a mushrik ?" (Az-Zumar: 9). 


82. That is, their worship has not made them vain and proud to 
presume that they are the beloved ones of Allah and that the Fire of Hell 
will not touch them. ہ0‎ the other hand, in spite of all their worship and 
good deeds, they are so filled with the fear of the torment of Hell that 
they pray to their Lord to save them from it, for they do not depend 
upon their'own work for success in the Hereafter but upon the mercy of 
Allah. 

83. The true servants of Allah adopt *the golden mean" between 
the two extremes in spending their money. They neither go beyond 
prudence and necessity in expenditure nor live in wretched circumstances 
in order to save and hoard money but are frugal. This was the charac- 
teristic of the followers of the Holy Prophet, which distinguished them 
from the well-to-do people of Arabia, who were either spend-thrifts in 
regard to the gratification of their own lusts or niggardly in spending 
their money on good works. 

According to Islam extravagance is: (1) To spend even the smallest 
amount of money in unlawful ways, (2) to go beyond one's own resources 
in expenditure even in lawful ways, or to spend money for one's own 
pleasure, and (3) to spend money in righteous ways not for the sake of 
Allah but for mere show. On the other hand, one is miserly if one does 
not spend money for one's own needs and requirements and those of 
one's family in accordance with one's resources and position, or if one 
does not spend money for good works. The way taught by Islam is the 
golden mean between the two extremes. The Holy Prophet has said, “It 
is a sign of wisdom to adopt the “golden mean" in one's living." (Ahmad, 


Tabaràni). 
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84. The true servants refrain from three great sins: Shirk, murder 
and adultery. The Holy Prophet himself warned of their gravity. 
According to *Abdullah bin Mas'üd, when some one asked him about 
the worst sins, he replied, (1) “It is to set up someone as equal in rank 
with Allah, Who bas created you, (2) to kill your own child for fear of 
its sustenance, and (3) to commit adultery with the wife of your neigh- 
bour.” (Bukhàri, Muslim, Tirmizî, Nasà';, Ahmad). Obviously this is not 
a complete list of the “heinous sins". But these three instances have been 
cited because they were most prevalent in the Arab society of those 
days. 

As regards the inclusion of refraining from shirk among the excel- 
lences of the truc servants, one may ask why it should be presented as 
virtue before the disbelievers who did not regard ‘shirk asa vice. It is 
because the Arabs had doubts about the doctrine of shirk, even though 
they appeared to be deeply involved in it. This is amply supported by . 
their history. For instance, when Abraha invaded Makkah, the Quraish 
did not invoke their idols to save the Ka'bah from him, but they begged 
Allah to save it. Their contemporary poetry bears sufficient evidence 
that they regarded the destruction of the “people of the elephant" due to 
Allah's power and supernatural interference and not due to any help of 
their idols. The Quraish and the polytheists of Arabia had also come 
to know that when Abraha reached T@if on his way to Makkah, the 
people of Tà'it had offered him their services to destroy the Ka‘bah and 
had even provided him guides to take him safely to Makkah through 
the hills, for fear that he might also destroy the temple of “Lat”, their 
chief deity. This event so much offended the Arabs that for years after 
this they continucd pelting the grave of the chief guide with stones for 
retaliation. Moreover, the Quraish and the other Arabs attributed their 
creed to Prophet Abrahain and looked upon their religious and social 
customs and their Hajj rites as part of Abraham's religion. They knew 
that Prophet Abraham was a worshipper of Allah and not of idols. 
They also had traditions to show as to when they had started idol-wor- 
ship, and which idol had been brought from where, when and by whom. 
The fact is that the common Arab did not have much of reverence for 
his idols. He would even speak insultingty of it aad withheld his offerings 
when it failed to fulfil his wishes and prayers. For instance, there is the 
story of an Arab who wanted to avenge the murder of his father. He 
went to the temple of his idol, #u'-Khalasah, and wanted to take an 
omen. The response cam? that he should abandon his intention. At 
this the Arab became furious and cried out: “O Zul-Klalasah! Had you 
been in my place, and your father was murdered, you would not have 
said that the murderers should not be punished." Another Arab took his 
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herd of camels to the shrine of his god, named Sa'd, for seeking its. bless- 
ings. It was a tall idol which had been smeared with sacrificial blood. On 
seeing it, the camels became terrified and started running in all directions. 
The Arab was so filled with rage that he started pelting the idol with 
stones, shouting, “May God destroy you! I had come to you to seek bless- 
ings for my camels, but you have deprived me of all of them." There were 
certain idols about whose origin filthv stories were current. For instance, 
the story about Asaf and Nà'ilah whose images had been placed at afā 
and Marwa, was that they were actually a man and a woman, who had 
committed adultery inside the Holy Ka'bah and had been turned into 
stone by God as a punishment. When the deities had such reputation, 
no worshipper could cherish any reverence for them in his heart. From 
this one can easily understand that the Arabs did recognize the value of 
true God-worship deep in their hearts, but, on the onc hand, it had been 
suppressed by ancient customs and ways of ignorance, and on the other, 
the priestly class among the Quraish had vested interests, who were busy 
creating prejudices against it among the people. They could not give up 
idol-worship because such a step would have brought to an end their 
supremacy in Arabia. That is why, refraining from shirk and worship of 
One Allah has been mentioned asa mark of superiority of the followers 
of the Holy Prophet without any fear of contradiction by the disbelievers, 
for even they in their heart of hearts knew that it was a weighty argu- 
ment against them. 

85. Thiscan have two meanings : (1) His punishment will never 
come toan end, but it will continue being inflicted relentlessly over and 
over again; and (2) the person who in addition to the sins of disbelief, 
shirk and atheism, would have committed murders, adultery and other 
sins, will get separate punishment for rebellion and for cach other 
sin. He will be accountable for cach of his major and minor sins none 
of which will be pardoned. fForinstance, for cach murder and for each 
act of adultery he will be given a separate punishment, and likewise, 
there will be a separate punisiiment for every sin committed by him. 

85. This is a good news for those people who repented and reform- 
ed themselves, for they will have the benefit of the "general amnesty” 
contained in verse 70. This was regarded as a great blessing by the true 
servants because very few of those who embraced Islam had been frec 
from those vices during their ‘ignorance’, and were terrificd by the threat 
contained in vv. 68-69, but this amnesty not only redeemed them but 
filled them with hope. 

Many instances of such people, who sincerely repented and reformed 
their lives, have been related in the traditions. For instance, Ibn Jarir 
and Tabaràni have related an incident from Hadrat Abū Hurairah, who 
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says, "One day when I returned home after offering the ‘Isha prayer in 
the Prophet’s Mosque, I saw a woman standing at my door. I saluted 
her and walked into my room, closed the door and busied myself in 
voluntary worship. After a while she knocked at the door. I opened the 
door and asked what she wanted. She said that she had come with a 
problem: She had committed zind, had become pregnant, given birth to 
a child and then killed it. She wanted to know if there was any chance 
of her sin being forgiven. I replied in the negative. She went back grief- 
stricken, exclaiming, “Ah! this beautiful body was created for the fire!” 
The next morning, after the prayer, when I related the night's incident 
before the Holy Prophet, he said, “You gave a very wrong answer, Abū 
Hurairah: Haven't you read the Quranic verse which says: ‘(Those) who 
do not invoke any other deity than Allah...except the one who may have 
repented (after those sins) and have believed and done righteous deeds’ ?” 
Hearing this from the Holy Prophet, I went out in search of the woman, 
and had her traced again at the ‘Isha time. [ gave her the good news 
and told her what the Holy Prophet had said 1n reply to her question. She 
immediately fell prostrate on the ground and thanked Allah, Who had 
opened a way for her forgiveness. Then she offzred repentance and set 
a slave-girl, along with her son, free." A similar incident about an old 
man has been related in the Traditions. He came before the Holy 
Prophet and said, “O Messenger of Allah, all my life has passed in sin: 
there is no sin which I have not committed; so much so that if my sins 
were to be distributed over the people of the whole world, they would all 
be doomed. Is there any way out for my forgiveness?" The Holy 
Prophet asked him, “Have you embraced Islam?’ He said, “I bear 
witness that there is no god but Allah, and that Muhammad is the 
Messenger of Allah." The Holy Prophet said, “Go back, Allah is All- 
Forgiving and has the power to change your cvil deeds into good deeds." 
He asked, “Is it about all my crimes and errors?" The Holy Prophet 
replied, “Yes, it is about all your crimes and errors.” (Ibn Kathir). 

87. It has two meanings: (1) When he has repented sincerely, 
he will start a new life of belief and obedience to Allah and by His 
grace and help will start doing good deeds instead of evil deeds that he 
used to do in his life of unbelief, and his evil deeds will be replaced by 
good deeds; and’ (2) Not only will his evil deeds done in the past be 
written off, but it will also be recorded in his conduct register that 
he was the servant who gave up rebellion against his Lord and adopted 
the way of His obedience. Then, as he will feel more and more sorry 
for his past sins and offer repentance, more and more good deeds will 
be credited to him ; for repenting of one's wrong doing and seeking 

[Contd. on p. 206 
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who pray, *Our Lord, bless us with wives and child- 
ren, who may be the comfort of our cyes??, and make us 
leaders of the righteous." —Such are the people who will 
be rewarded with high palaces for their fortitude,’ 
wherein they will be welcomed with due respect, honour 
and salutations and wherein they willlive for ever: what 
an excellent abode and what an excellent resting place! 

O Muhammad, Tell the people, “My Lord does not 
care at all if you do not invoke Him. Now that you 
have denied (His Revelations), you will soon be awarded 
such a punishment which you will never be able to avoid,’’ 
[Contd. from p. 205] 
forgiveness is in itself a good deed. Thus, good deeds will supersede 
all his evil deeds in his conduct register, and he will not only escape 
punishment in the Hereafter but, in addition, he will also be blessed with 


high favours by Allah. 

88. Thatis, ultimately everyone has to return to Allah for Allah 
alone is man's last and real refuge: He alone can reward one for his 
good deeds or punish one for his evil deeds: He alone is All-Merciful 
and All-Compassionate, Who receives the penitent with forgiveness and 
Who does not rebuke him for his past errors provided that he has 
repented sincerely, and adopted the right attitude and reformed himself. 

89. This also has two meanings: (1) They do not give evidence (in 
a law court etc.) in regard to a false thing in order to prove it right, when 
in fact it is a falsehood, or at best a doubtful thing; and (2) they have no 
intention to witness any thing which is false, evil or wicked as spectators. 
In this sense, every sin and every indecency, every sham and counterfeit 
act is a falsehood. A true servant of Allah recognizes it as false and 
shuns it even if it is presented in the seemingly beautiful forms of “art”, 
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90. The Arabic word /aghv implies all that is vain, useless and 
meaningless and it also covers “falsehood”. The true servants pass by 
in a dignifled manner if ever they come across “what is vain", as if it 
were a heap of filth. They do not tarry there to enjoy the “filth” ol 
moral impurity, obscenity or foul language, nor do they intentionally go 
anywhere to hear or see or take part in any sort of “filth”. For 
further details, sce E.N. 4 of Al-Mu'minün. 

91. The true servants of Allah do not behave like the blind and 
the deaf towards the Revelations of Allah, when they are recited to them 
for their admonition. They do not turn a deaf ear to their teachings 
and Message and do not deliberately close their eyes to the Signs that 
they are asked to observe, but are deeply moved by them. They follow 
and practise what they are enjoined and refrain from what is forbidden. 

92. The most distinctive characteristic of the true servants is their 
eagerness for prayer to Allah. In verse 65 their “prayer” for their own 
salvation and in verse 74 their prayer for their wives and children have 
been cited: “Our Lord, make our wives and children true believers so that 
they should practise righteousness and become a source of comfort for us." 
Their prayer shows that the true servants of Allah are more concerned 
about the salvation of their beloved ones in the Hereafter than the 
enjoyment of the world. 

It should be noted that this characteristic has been cited here to 
show that the true servants had sincerely believed in the Message. That. 
is why they were so concerned about the “Faith” of their beloved ones. 
It should also be kept in mind that many of the near and dear ones of 
the Believers had not as yet embraced Islam. If a husband had embrac- 
edIslam, the wife was still an unbeliever, and if a youth had accepted 
Islam, his parents and brothers and sisters were still involved in dis- 
belief, and vice versa. Therefore, the true servants wept and prayed 
for them, whenever the picture of their horrible state in Hell came 
before their mind's eyes. 

93. That is, “We should excel in piety, righteousness and good 
works; nay, we should become the leaders of the pious people so that we 
may lead them in the propagation of virtue and piety in the world.” 
Incidentally, this characteristic of the true servants was in great contrast 
to that of the disbelievers, who strove in competition and rivalry with one 
another for superiority in worldly power and wealth. But it is a pity that 
some people in our time have misinterpreted this verse as containing 
sanction for seeking candidature for political leadership. According to 
them, the verse means: “Our Lord, make .us rulers over the pious 
people.” 

94. The word sabr (fortitude) has been used here in its most 
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comprehensive sense. The true servants courageously endured their 
persecution by the enemies of the Truth; they remained firm and steadfast 
in their struggle to establish Allah’s way in the land; they carried out 
their duties enjoined by Allah sincerely and fearlessly without any 
concern for the worldly losses and deprivation; and they withstood 
all temptations held out by Satan and all the lusts of the flesh. 

95. “Ghurfah” is a high mansion and the word is generally used 
for the “upper chamber" of a double-storeyed house. But the reality is 
that the highest buildings made by man in this world, even the Taj 
Mahal of India and the sky-scrappers of New York, are an ugly imitation 
of the “excellent abodes” in Paradise. They are so magnificent, grand 
and beautiful that human imagination cannot form any picture of their 
grandeur. 

96. This warning to the disbelievers has been given in order to 
contrast it with the great rewards that have been promised to the true 
servants of Allah, as if to say, “If you do not invoke Allah for help and 
protection, and do not worship Him, you will have no value and impor- 
tance in His sight, and He will not care at all for you because He does 
not stand in need of any help from you. It is indeed for your own 
sake that He has given you the opportunity to invoke Him so that He 
may turn in mercy towards you; otherwise there is no difference between 
you and the rest of creation,” 
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INTRODUCTION 


Name 


The Sürah takes its name from verse 224 in which the 
word Ash-Shu‘arda’ occurs. 


Period of Revelation 


The subject-matter and the style show, and the tradi- 
tions confirm, that it was revealed during the middle 
Makkan period. According to Ibn ‘Abbas, Sürah Ta Hā 
was revealed first, then Sirah Al-W4qi‘ah, and then Sirah 
Ash-Shu'ar&a'. (Rith-ul-Ma‘ani, Vol. XIX, p. 64). About 
Sarah Tā 118 it is well known that it had been revealed 
before Hadrat ‘Umar embraced Islam. 


Subject-Matter and Topics 


The background of the Sürah is that the disbelievers of 
Makkah were persistently refusing, on one pretext or the 
other, to accept the message of Islam given by the Holy 
Prophet. Sometimes they would say that he did not show 
them any sign to convince them of his Prophethood ; some- 
times they would brand him as a poet or a sorcerer and 
mock his message; and sometimes they would ridicule his 
Mission, saying that his followers were either a few foolish 
youth, or thepoor people and slaves—whereas, they argued, 
if his Mission had really some value for the people, the no- 
bles and the elders would have accepted it first. Thus, while 
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on the one hand, the Holy Prophet was becoming wearied 
by his efforts to show them rationally the errors of their 
creeds and prove the truth of the Doctrines of Tauhid and 
the Hereafter, the disbelievers, on the other, were never 
tired of adopting one kind of obduracy after the other. 
This state of affairs was causing great anguish and grief to 
the Holy Prophet. 

Such were the conditions when this Sürah was revealed. 
It begins with words of consolation to the Holy Prophet, 
implying, “Why do you fret for their sake? If these people 
have not believed in you, itis not because they have not 
seen any Sign, but because they are obdurate. They 
will not listen to reason ; they want to sec a Sign which 
makes them bow their heads in humility. When this Sign 
is shown in due course of time, they will themselves 
realize that what was bcing presented to them was the 
Truth.” 

After this introduction, till verse 191, one and the 
same theme has been presented continuously, and it is said: 
“The whole earth abounds in such Signs as can guide a 
seeker after truth to Reality, but the stubborn and misguided 
people have never believed even after seeing the Signs, 
whether these were the Signs of the natural phenomena 
or the miracles of the Prophets. These wretched pcople 
have stubbornly adhered to their erroneous creeds till the 
Divine scourge actually overtook them.” It is to illustrate 
this that the history of seven of the ancient tribes has been 
told, who persisted in disbelief just like the disbelievers of 
Makkah. In this connection, the following points have 
been stressed: 


(1) The Signs are of two kinds: (a) Those which are 
scattered all over the earth, and by seeing which an intelli- 
gent person can judge for himself whether what the Prophet 
is presenting is the Truth or not ; and (4) those which were 
seen by Pharaoh and his people, Noah’s people, the ‘Ad 
and the Thamüd, Lot’s people and the people of Aiykah. 
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Now it is for the disbelievers to decide which kind of the 
Signs they are eager to see. ۱ 

(2) The mentality of the disbelievers has been the same 
throughout the ages; their arguments and their objections, 
and their excuses and subterfuges for not believing have 
been similar and ultimately the fates that they met have 
also been the same. Likewise, the Prophets in every age 
presented the same teachings, their personal character and 
their reasoning and arguments against their opponents 
were the same, and they were all similarly blessed with 
mercy by Allah Almighty. Both these patterns of behavi- 
our and conduct are found in history, and the disbelievers 
could themselves sce as to which respective patterns they 
and the Holy Prophet belonged. 

(3) Allah is All-Mighty, All-Powerful and All-Merciful 
at the same time. History contains instances of His Wrath 
as well as of His Mercy. Now, therefore, it is for the 
people to decide whether they would like to deserve Allah's 
Mercy or His Wrath. 


(4) Lastly, the discussion bas been summed up, 
saying : **O disbelievers, if at all you want to see the Signs, 
why should you insist on seeing those horrible Signs that 
visited the doomed communities of the past? Why don’t 
you see the Qur’4n which is being presented in your own 
language? Why don't you see Muhammad (upon whom 
be Allah's peace and mercy) and his Companions? Can 
the revelations of the Qur'àn be the work of a satan or a 
jinn? Does the recipient of the Qur'án appear to be a 
sorcerer? Are Muhammad and his Companions no differ- 
ent from a poet and his admirers? Why don't you give up 
disbelief and search your hearts for their judgment? When 
in the heart of your hearts you yourselves believe that the 
Revelations of the Qur’4n have nothing in common with 
sorcery and poetry, then you should know that you are 
being cruel and unjust, and will certainly meet the doom 
meant for the cruel and unjust." 
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Verses: 227 Revealed at Makkah 


In the name of Allah, the Merciful, the Compassionate. 
Ta Sin Mim. These are the verses of the lucid Book." 1.2 


O Muhammad, you. will perhaps consume yourself 6 
with grief because these people do not believe.? If We 
will, We can send down from the sky a Sign before which 
they will bend down their necks in submission. Whatever 
new admonition comes to them from the Merciful, they 
turn away from it. Now that they have rejected it, they 
wil soon come to know (in various forms) the reality of 
what they have been mocking’. 

And have they never looked at the earth (and seen) how 7-9 
We have created in it a variety of fine vegetation in abun- 
dance? This surely has a Sign, but most of them would 
not believe. The fact is that your Lord is Mighty as well 
as Merciful.® 

Relate to them the story of the time when your Lord 10.17 
called Moses,’ saying: “Go forth to the wicked people— 
the people of Pharaoh.? Do they not fear?” Moses answer- 

- ed, “My Lord, I am afraid that they will treat me as a liar. 

My breast straitens and I am not eloquent of tongue: so 
appoint Aaron to Prophethood.!^ And they have the 
charge of a crime against me, too; therefore, I fear that 
they will put me to death."!! Allah said: ‘No, never! Go, 
both of you, with Our Signs: We shall be with you, 
hearing everything. Go to Pharaoh and tell him, ‘We have 
been sent by the Lord of all Creation (with the message) 
that you should let the Israelites go with us'.?13 

Pharaoh said, “Did we not bring you up asa child in 18-19 
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our house?! You lived quite a few years of your life among 
us, and then you did what you did: you are indeed an un- 


grateful man. 
Moses answered, “I did it inadvertently;!$ then I fled 


from you out of fear; then my Lord bestowed wisdom and 
knowledge upon me," and included me among the 
Messengers. 


1. That is, the verses being presented in this Sürah are of that 
Book, which presents and explains its subject-matter clearly and plainly 
So that every reader and listener may easily understand what it invites 
to, what it enjoins and what it forbids, and what it regards as true and 
what as false. To believe or not to believe is a different matter; but no 
one can have the excuse that he could not understand the teachings of 
the Book and its injunctions and prohibitions. 

* AIL Kitáb-ul-Mubin" also has the meaning that the Qur'àn is, 
beyond any doubt, a Divine Book. Its language, its diction and 
themes, the facts presented by it and the background of its revelations, 
all testify to the fact that thisis indeed the Book of the Master of al! 
Creation. In this sense, its every sentence is a Sign and a miracle. As 
such, any person who has common sense has no need of any other Sign 
than the verses of this Book for believing in the Prophethood of 
Muhammad (upon whom be Allah's peace and blessings). 

This brief introductory sentence, which covers both these mean- 
ings, has a close connection with the subject-matter of this Sürah. 
The disbelievers of Makkah demanded a miracle from the Holy 
Prophet so as to be convinced that the message he gave was really from 
Allah. In answer to that, it has been said that if some one really 
wanted a Sign for believing in the Prophet, he should study the verses 
ofthis Book. Then, the disbelievers accused the Holy Prophet of being 
a sorcerer. This charge has been refuted by saying that the Qur’an has 
nothing ambiguous or mysterious in it; but it plainly puts forward all 
its teachings which cannot be the creation of a poet or’ a sorcerer's 
imagination. 

2. The words bàkhi ‘un-nafsaka literally mean: “You would kill 
yourself." .The verse in fact describes the extreme anguish, anxiety 
and grief of the Holy Prophet over the Makkan disbelievers’ ways of 
deviation, moral degradation, and obduracy and opposition to his 
message of reform. Sometimes it seemed as if his grief and mental 
suffering for their sake would cause his death. This state of the 
Holy Prophet has been referred to at other places in the Qur'an as 
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well, for instance in Al-Kahf : 6, thus: “Well, O Muhammad, it may 
be that you will consume your life for their sake out of sorrow if they 
do not believe in this message.” And in Al-Fátir: 8, thus : “... let not 
your life be consumed in grief for their sake.” 

3. That is, “It is not at all difficult for Allah to send down a 
Sign which would make all the disbelievers yield and submit. If, 
however, He does not send one, it docs not mean that sucha thing is 
beyond His powers, but the reason is that belief under compulsion is 
not acceptable to Him. Allah wants that people should use their 
common-sense and recognize the Truth through the verses of the Divine 
Book and the Signs which are scattered all over the universe and are 
found even in their ownselves. Then, when their heartsare satisfied 
that the message of the Prophets contains the Truth, and the beliefs 
and the creeds which are opposed to it, are false, they should willingly 
give up falsehood and adopt the Truth. This voluntary belief, accept- 
ance of the Truth and rejection of falsehood, is what Allah demands 
from man. It is for this reason that Allah has bestowd upon man choice 
and free will, and freedom to follow any way, right or wrong, that he 
pleases. For the same reason He has placed in his nature both the 
tendencies, towards good and towards evil, and opened up before him 
both the ways, to piety and to sin. For the same purpose He has given 
Satan the freedom and respite to mislead him, and has made arrange- 
ments of Prophethood, Revelation and invitation to goodness to guide 
him to the right way, and has placed man on trial to see whether he 
adopts the way of belief and obedience or of disbelief and sin. On 
the other hand, if Allah had adopted a method of coercing people 
to believe and obey, it would have defeated the very purpose of the 
trial and test. Then there was no need to send down the Signs for 
the purpose, but He would have created man with a pure nature, 
without any inclination for evil, disbelief and sin, and made him 
obedient by birth like the angels. This has been referred at several 
places in the Qur'àn, for instance in Yünus: 99: “Had your Lord 
willed all the dwellers of the earth would have believed in Him;" 
and in Hûd: 118: “Your Lord could have made mankind one com- 
munity had He so willed, but now they will continue to follow different 
ways, but only those on whom Allah has His mercy (escape wrong 
ways) It will be so because He has created them for this (very 
freedom of choice and action).” For further explanation, see E.N.'s 
101,102 of Yünus and E.N. 116 of Hid. 

4. That is, the people who show lack of feeling and interest for 
every rational attempt made to bring them to the right way, cannot 
be made to believeforcibly by sending down Signs from heaven. They 
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only deserve to be shown their evil end after they have been duly warned 
and shown guidance, which they not only treated with indifference but 
rejected scornfully. This evil end can be shown to them in several 
ways: 

(1) The Truth. which they have bitterly opposed and scoffed at 
should prevait in the world in front of their very eyes in spite of their 
antagonism. (2) They should be visited by a painful torment and 
eliminated from the world. (3) After a few years of misguided life 
they should meet death and see for themselves that what they had been 
following wholeheartedly throughout their lives was nothing but 
falsehood and what the Prophets had been presenting was the very 
Truth, which they had been scoffing at. Thus the evil end can take 
place differently for different people as it happened in the past. 

5. That is, the seeker after truth does not have to look farfor a 
Sign. If only he sees “vith open eyes the phenomena of vegetation 
around him, he wil! be able to judge for himself whether the reality about 
the system of the world (i.e., Tauhid) which was being presented by the 
Prophets is true, or the speculations of the polytheists and atheists. 
From the variety and abundance of creation found on the earth, the 
various elements and factors supporting it, the laws of nature causing 
it to grow and flourish, and the accord and harmony existing between its 
characteristics and the countless needs and demands of innumerable 
creatures, onlya fool will conclude that all this is happening auto- 
matically without the wisdom, knowledge, power and design of an All- 
Mighty, All-Powerful Creator. Obviously, many masters and gods 
could not have by any device arranged and produced the perfect 
harmony and accord between the soil, the sun and the moon, and 
the animal and plant life produced with their help and the needs of a 
great variety of creatures living on the earth. A sensible person, 
unless he is prejudiced and biased, cannot help feeling convinced that 
these are the clear signs and proofs of the existence of One God, and 
there is no further need of a miracle to convince him of the reality of 
Tauhid. 

6. That is, “He has the power and ability to annihilate com- 
pletely anyone whom He wills to punish, but it is His mercy that He 
does not hasten to punish the wrong-doer, but gives him respite for 
years and centuries to allow him time to think, understand and mend 
his ways, and is ever ready to forgive the sins of a lifetime if the sinner 
offers repentance but once.” 

7. After a brief introduction, historical events have been presented 
beginning with the story of Prophet Moses and Pharaoh, and attention 
has been drawn specifically to the following points: 
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(1) The conditions under which Prophet Moses had to work were 
much harsher and more severe than those faced by the Holy Prophet 
Muhammad (Allah's peace be upon him). Prophet Moses belonged to 
a slave community very much suppressed by Pharaoh and his people. In 
contrast to them, the Holy Prophet was a member of the clan of Quraish 
and his family enjoyed an equal status with the other clans. Then 
Prophet Moses had been bred and brought up in the house of Pharaoh 
and after remaining a fugitive for ten years due to a charge of murder, 
he was commanded to go before the same king from whom he had 
fled for life. The Holy Prophet did not have to face any such situation. 
Then the empire of Pharaoh was the most extensive and powerful 
empire of the time and the meagre power of the Quraish had no com- 
parison with it. In spite of that Pharaoh could not do any harm to 
Prophet Moses and ultimately perished in the conflict. From this 
Allah wanted the Quraish to learn this lesson: “None can defeat 
the one who has Allah to help him? When Pharaoh with all his 
might became helpless against Moses, how can you, O poor Quraish, 
succeed against Muhammad (upone whom be Allah's peace and 
blessings)?” 

(2) There could not be clearer and more manifest Signs (miracles) 
than those which were shown to Pharaoh through Moses. Then in an 
open contest with the magicians before a gathering of hundreds of 
thousands of people to meet the challenge of Pharaoh himself, it had been 
conclusively demonstrated that what was presented by Moses, was not 
magic. The skilful magicians who were themselves Egyptians and had 
been summoned by Pharaoh himself bore witness to the fact that turning 
of Moses’ staff into a serpent was a real change of nature, which could 
only happen through a Divine miracle, and not by any trick of magic. 
Then the magicians’ believing in Moses immediately, even at the rişk of 
life, proved beyond any doubt that the Sign presented by Moses was a 
miracle and not magic. Yet the disbelievers were not inclined to 
believe in the Prophet. Now how can you, O Quraish, say that 
you will believe only when you are shown a perceptible miracle anda 
physical Sign? As a matter of fact, if a person is free from prejudice, 
false sense of prestige and vested interest, and has an open mind to 
appreciate the distinction between.truth and falsehood, and is prepared 
to give up falsehood for the truth, he does not stand in need of any 
other signs than those found in this Book, in the life of the one pre- 
senting it and in the vast universe around him. On the contrary, an 
obstinate person, who is not interested in the truth, and who because 
of selfish motives is determined not to recognize and accept any such 
truth as may clash with his interests, will not be prepared to believe after 
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seeing any sign whatever, even if the earth and the heaven are turned 
upside down in front of his eyes. 

(3) The tragic end of such obstinacy as met by Pharaoh is not 
something for which other people should become so impatient. Those 
who do not believe even after seeing with their own eyes the Signs of 
Divine power have inevitably to meet a similar fate. "Therefore, instead 
of learning a lesson why do you insist on seeing such a dreadful sign? 
For comparison, see Al-A‘raf: 103-137, Yünus: 75-92, Bani Israil: 101- 
104, and Ta Ha: 9-79. 

8. The epithet of “the wicked people" describes the extremcly 
wicked character of the people of Pharaoh. 

9. That is, “O Moses! Just see how these people are perpetrating 
crime and injustice presuming that they are all-powerful in the land 
having no fear of God, Who will call them to account in the Here- 
after” 

10. The sentence, “My breast straitens", shows that Prophet Moses 
was somewhat hesitant of going alone on sucha difficult mission, and 
also had the feeling that he was not eloquent in speech. That is why 
he begged Allah to appoint Aaron too, as messenger to assist him who, 
being more vigorous in speech, could support and strengthen him as and 
when the need arose. It is just possible that in the beginning, the Prophet 
Moses might have begged that Aaron be appointed to Prophethood in- 
stead of him, but later when he felt that Allah willed him to be appointed 
to that position, he might have appealed that Aaron should at least 
be made his counsellor and assistant. We say this because here Prophet 
Moses is not praying for Aaron to be made his counsellor, but says, 
“Appoint Aaron to Prophethood." On the other hand, in Sürah Ta 
Hà, he says, “Appoint for me a counsellor from my family—(let it be) 
my brother Aaron." Then in Sürah Al-Qasas, he says, "My brother 
Aaron is more vigorous in speech than myself, so send himas an 
assistant with me to confirm (and support) me." From this it appears 
that these two requests were made later, but originally Prophet Moses 
had begged Allah to appoint Aaron to Prophethood instead of 
himself. d 

The Bible has a different story to tell. According to it, Prophet 
Moses, fearing that he would be rejected by the people of Pharoah, and 
putting forward the excuse of his faltering speech, had declined to 
accept his appointment to prophethood on the pretext that he lacked 
vigour and eloquence in speech : “O my Lord, send, I pray Thee, by 
the hand of him whom thou wilt send." (Exodus, 4 : 13), Then Allah, 
of His own will, appointed Aaron to be his assistant and persuaded 
them to go together before Pharaoh. (Exodus, 4 : 1-13). For further 
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details, sce E.N. 19 of Ta Ha. 

11, The allusion is to the incident of Prophet Moses’ giving a blow 
to an Egyptian. who was fighting with an Israelite, and thus causing his 
death. Then as sooa as Moses came to know that the report had 
reached Pharaoh and his people and they were planning to take revenge, 
he fled the country and took refuge in Midian. (See Al-Qasas : 15-21). 
Now when after a period of almost ten years of hiding he was suddenly 
called upon and commanded to go before Pharaoh, who had already a 
charge of murder against him, with the message, Prophet Moses rightly 
felt apprehensive that he would immediately be involved in the murder 
case even before he was able to convey the message as commanded by 
Allah. 

12. Here by “Signs” are meant the miracles of the staff and the 
shining hand, which were given to Moses. For details see Al-A‘raf : 
106-117, Ta Ha : 17-23, An-Naml : 7-14, and Al-Qasas : 31-32). 

13. The Mission of the Prophste Moses and Aaron was twofold: 
First, to invite Pharaoh to the worship and obedience of Allah which has 
been the foremost aim of the Mission of cvery Prophet, and secondly, 
to liberate the Israelites fiom tke bondage of Pharaoh, which was 
specifically assigned to them. The Quran has mentioned sometimes 
only the first part of their Mission (as in Sürah An-Nazi‘at) and some- 
times only the sccond. 

14. This remark of Pharaoh shows that he was not the same 
Pharaoh who had bought up Moses in his house, but his son. Had he 
been the same Pharaoh, he would have said, “J brought you up." But, 
on the contrary. he says, “You were brought up among ourselves." 
For a detailed discussion, see E.N.'s 85-93 of AI-A'r&f. 

15. Theallusion is to the incident of murder committed by Moses 
accidentally, 

16. The word daldlat does not always mean “straying away", but 
it is also used in the sense of ignorance, folly, error, forgetfulness. 
inadvertence, etc. As mentioned in Sirah Al-Qasag, Prophet Moses 
had only given a blow to the Egyptian (Copt) when he saw him treating 
an Israelite cruelly. A blow does not cause death, nor is it given with 
the intention of causing death. It was only an accident that the Egyptian 
died. As such, it was not a case of deliberate murder but of accidental 
murder. A murder was committed but not intentionally, nor was any 
weapon used, which is usually emploved for murder, or which can cause 
murder. f 

17.. The word 4rikm means wisdom, knowledge or authority, which 
is granted by Allah to a Prophet so that he may speak with confidence 
and power. 
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As for the favour of which you have reminded me, the 
fact is that you had reduced the Israelites to bondsmen.’!8 

Pharaoh said,!? “And what is this Lord of all Crea- 
tion ۵ ١ 

Moses answered, “The Lord of the heavens and the 
earth and of all that is between them, if only you care to 

believe !??21 

Pharaoh said to those around him, “Do you hear?” 

Moses said, “Your Lord as well as Lord of your fore- 
fathers who have gone before.’’2? 

Pharaoh said (to all those present), “This messenger 
of yours, who has been sent to you, seems to be utterly 
mad.” 

Moses said, ‘‘(He is) Lord of the east and the west and 
of all that is between them, if only you people have any 
common-sense 3 

Pharaoh said, “If you take any one other than me as 
a deity, I will cast you among those who are rotting in the 
71 8 4 

Moses said, “Even if I bring forth a convincing 
thing 25 

Pharaoh replied, “Well, bring it if you 278۵6 

(No sooner had he uttered these words than) Moses 
cast down his staff, and suddenly it became a serpent.” 
Then he drew out his hand (from the armpit) and it was 
shining bright for all the spectators.?? 

Pharaoh said to the chiefs around him, “This fellow 
is certainly a skilled magician: he wants to drive you out 
of your land by means of his magic. Now, what is your 
command 0 

They said, “Detain him and his brother for a while, 
and send forth heralds to the cities to summon every 
skilled magician into your presence." 

So, the magicians were gathered together on an 
appointed day and time,? and the people were sked, 
“Would you come to the Aye" We may pe haps 
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still follow the magicians’ way if they are dominant,’’33 

When the magicians arrived for the contest, they said 
to Pharaoh, “Shall we have rewards if we win ?”34 

He replied, “Of course, and then you will be included 
among those nearest to me.35 

Moses said, **Cast down what you have to cast down." 

They forthwith cast down their cords and staffs and 
said, “By Pharaoh's honour, we shall surely win.” Then 
Moses cast down his staff, and lo ! it started devouring up 
their false devices. At this, all the magicians fell down in 
prostration, and cried out, “We have believed in the Lord 
of all creation the Lord of Moses and Aaron 7 

Pharaoh said, ‘‘You have believed in Moses even 
before I should have permitted you ! He must be your 
chief who has taught you magic. Well, you shall soon 
come to know: I shall have your hands and feet cut off 
on opposite sides and shall crucify ۱۵ 

They replied, **We care not : we shall pass into our 
Lord's presence, and we expect that our Lord will forgive 
us our sins because we are the first ۱۵ ۵ 


18. That is, “If you had not been unjust and cruel to the Israelites, 
I should not have been brought to your house for upbringing. It was 
only on account of your barbarism that my mother put me in a basket 
and cast it into the river. Had it not been so, I should have been 
happily brought up in my own house. Therefore, it does not behove 
you to remind me of your favour of bringing me up in your house." 

19. Here the details that Prophet Moses went before Pharaoh as 
the Messenger of the Lord of the universe and conveyed to him His 
message, have been omitted, and only the conversation that took place 
between them has been related. 

20. This question of Pharaoh concerned the assertion of Moses 
that he had been sent by the Lord, Master and Ruler of all Creation 
with the message that he should let the Israelites go with bim. This 
was a political message. It implied that the One, Whom Moses 
claimed to represent, possessed authority and sovereign rights over 
all the people of the world including Pharaoh and that he was 
not only encroaching upon his sphere of sovereignty as Supreme Ruler, 
but was also sending him the Command that he should hand over a 
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section of his subjects to the representative appointed by Him, so 
that he should take them out of his kingdom. That is why Pharaoh 
asked, *Who is this Master and Ruler of all Creation who is sending 
such a command to the king of Egypt through an ordinary subject of 
his kingdom?" 

21. That is, “I have not been sent by any mortal king ruling in 
the world, but I come from Him Who is the Owner of the heavens 
and the earth. If you believe that there is a Creator and Master and 
Ruler of this universe, it should not be difficult for you to understand 
who is the Lord of all Creation.” 

22. These words were addressed to the chiefs of Pharaoh, whom 
he had asked, “Do you hear?" Prophet Moses said: ‘I do not 
believe in the false gods who exist today, but did not exist yesterday, 
or who existed yesterday but do not exist today. This Pharaoh, 
whom you worship as your lord today, did not exist yesterday, and the 
Pharaohs whom your elders worshipped yesterday, do not exist today; 
whereas I believe in the sovereignty and authority of that Lord Who 
is both your Lord and Pharaoh’s Lord as much today as He was your 
elders’ Lord before this." 

23. That is, “You regard me as a mad person, but if you think you 
are wise people, you should yourself decide as to who is the real lord: this 
wretched Pharaoh who 15 ruling over a small piece of earth, or He Who 
is the Owner of the east and the west and of everything bounded by the 
east and the west including the land of Egypt. I believe in His sovereig- 
nty alone andhave bcen sent to convey His message to a creature of His." 

24. To understand and appreciate this conversation fully, one 
should bear in mind the fact that asit is today, in the ancient times 
too, the concept of "deity" was confined to its religious sense only. 
The deity was meant to be worshipped and presented offerings and pifts, 
and because of its ‘‘supernatual powers" and authority the people were 
to pray to it for help and fulfiment of their desires. But a deity's being 
supreme legally and politically also and his right to enjoin anything he 
pleased in the mundane affairs and man's duty to submit to his 
commands as to superior law, has never been recognized by the so- 
called worldly rulers. They have always claimed that in the mundane 
affairs, they alone possess absolute authority and no deity has any right 
to interfere in the polity and law prescribed by them. This very thing 
has been the real cause of the conflict between the Prophets and their 
righteous followers, on the one hand, and the worldly kingdoms and 
governments on the other. The Prophets have been trying their utmost 
to make the worldly rulers acknowledge the sovereign and absolute 
rights of the Lord of the Worlds, but they in return have not only 
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been claiming sovereign powers and rights for themselves, but have 
been considering every such person asa criminal and rebel, who has 
keld someone else as a deity in the political and legal sphere. With this 
background one can easily understand the real significance of Pharaoh's 
words. Had it been a question of mere worship and /offerings, he 
would have least bothered that Moses, forsaking all gods, regarded 
only Allah, the Lord of all Creation, as worthy of those rights. If Moses 
had invited him to serve Allah alone, he would not have felt provoked 
and offended. At the most he would have refused to give up the creed 
of his forefathers, or would have challenged Moses to have a debate with 
his own religious scholars, But what caused him provocation was this 
that Prophet Moses was presenting himself as the representative of the 
Lord of all Creation and was conveying to him a political command as if 
he was a subordinate ruler and the representative of the superior authority 
was demanding obedience from him to the command. In this sense, 
he was not prepared to acknowledge any other political or legal autho- 
rity, norallow any of his subjects to acknowledge anybody instead of 
himself as the supreme ruler. That is why he challenged the term 
"Lord of all Creation", for the message sent by Him clearly reflected 
sovereignty in the political and not in the mere religious sense. Then, 
when Prophet Moses explained over and over again what he meant by 
the “Lord of all Creation", Pharaoh threatened that if he held any one 
other than him as sovereign in the land of Egypt, he would be cast into 
prison. 

25. That is, “Will you still deny me and send me to prison, even 
if I present a convincing Sign to prove that I am really the Messenger 
of God, Who is Lord of all Creation, Lord of the heavens and the 
earth and Lord of the east and the west?” 

26. This reply of Pharaoh shows that he was not in any way 
different from the common polytheists of the ancient and modern times. 
Like all other polytheists he believed in Allah's being the highest 
Deity in the supernatural sense. Who wielded greater power and autho- 
rity than all other gods and goddesses. That is why Prophet Moses said 
to him, “If you do not believe that I have been appointed by Allah, I 
can present such clear Signs as will prove that I have really been sent 
by Him", and that is why Pharaoh said, “If you are true in your claim, 
come out with your Sign", otherwise if he had any doubt about the 
existence of Allah or His being Master of the universe, he would not 
have asked for the Sign. 

27. Thu‘bén means a serpent. At other places, the Qur'án has 
used haiyatun (snake) and ja@dnn (a small snake) to describe the snake , 

of the staff. The interpretation given by Imām Rāzī is that the snake of 
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the staff looked like a serpent from its big size and has been called jdánn 
on account of its swift movement which is characteristic of small snakes. 

28. Some commentators under the influence of the Israelite tradi- 
tions have translated baida’ as white and have taken it to mean that 
the healthy hand when drawn out of the armpit became white as if 
struck by leprosy. But commentators like Ibn Jarir, Ibn Kathir, Zama- 
khshari, Razî, Abul Sa'üd ‘Im4di, Alfisi and others are agreed that baid’ 
here means shining and bright. As soon as Prophet Moses took out 
his hand from the armpit, it made the whole place bright asif by the 
sun. For further explanation, see E.N. 13 of Ta HA. 


29. The impact of thetwo miracles can be judged from the fact 
that a moment before this Pharaoh was calling Moses a mad man, 
because he had claimed to be a Prophet and had had the boldness to 
openly demand release of the Israelites. He was also threatening Moses 
that if he took somebody else as Lord instead of him, he would cast 
him into the prison for life. But, after he had seen the Signs, he 
became so terror-stricken that he felt his kingdom to be at stake, and 
in his confusion he did not realize that he was talking meaninglessly to 
his servants in the court. Two men from the oppressed community of 
the Israelites were standing before the most powerful ruler of the 
time : they had no military force with them, they belonged to a 
weak and lifeless community, and there was no sign of any rebellion 
in any corner ofthe country, nor did they have the support of any 
foreign power, yet as soon as the miracles of the snake of the staff 
and the shining hand were shown, the tyrant desperately cried out: 
“These two men want to seize power and deprive the ruling class of 
their sovereign rights!" His apprehension that Moses would do so 
by force of his magic again reflected a confused state of mind, for no- 
where in the world has a political revolution been ever brought about, 
nor a country taken, nor a war won merely by force of magic. There 
were many magicians in Egypt, who could perform masterly tricks 
of magic, but Pharaoh knew it well that they were nonentities because 
they performed magic only for the sake of rewards. 

30. This sentence further shows Pharaoh's perplexed state of mind. 
A moment before he was the deity of his courtiers and, now, struck by 
awe, the deity is asking his servants as to what he should do to meet 
the dangerous situation. 

31. As: already mentioned in Sirah Ta Hà (v. 59), the day fixed 
for the purpose was the day of the national festivities of the Egyptians 
so thatlarge crowds of people coming to the festivals from every part 
of the country should also witness the grand “contest? which was to 
be held in the broad daylight so that the spectators could see the per- 
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formances clearly. 

32. Thatis, besides proclamation heralds were sent to urge the 
people to come and see the contest. It appears that the news of the 
miracle shown by Prophet Moses before the packed court had reached 
the common people also, and Pharaoh fearing that the people at large 
might be influenced, wanted that they should come together in large 
numbers so that they could see for themselves that turning a staff into 
a snake had nothing extraordinary in it because sucha trick could be 
performed by every common magician of their own country as well. 

33. This sentence confirms the idea that those who had witnessed 
the miracle of Moses in the royal court and those who had heard of it 
reliably outside were iosing faith in their ancestral religion, and now 
the strength of their faith depended on this that their own magicians 
also should give a performance similar to that of Moses. That is why 
Pharaoh and his chiefs themselves regarded this contest as a decisive 
one, and their heralds were busy moving about in the land, impressing 
on the people that if the magicians won the day, they would yet be 
secured against the risk of being won over to Moses' religion; otherwise 
there was every possibility of their creed's being exposed and abandoned 
for ever. 

34. Such was the mentality of the supporters of the polytheistic 
creed of the land, whose only ambition was to win rewards from the 
king if they won the day. 

35. This was then the highest honour that the king could confer 
on those who served the creed best. Thus, at the very outset, Pharaoh 
and his magicians manifested by their conduct the great moral distinction 
that exists between a Prophet and a magician. On the one side, there 
stood that embodiment of courage and confidence, who in spite of 
belonging to the suppressed community of the Israelites and having 
remained in hiding for ten long years on account of a charge of murder, 
had suddenly appeared in Pharaoh's court to proclaim fearlessly that 
he had been sent by the Lord of all Creation and demanded release of 
the Israelites. He did noteven feel the least hesitation in starting a 
discussion face to face with Pharaoh not caring in the least for his 
threats. On the other side, there were the wretched magicians wholly 
lacking in moral fibre, who had been summoned by Pharaoh himself to 
help secure the ancestral religion, and yet they were begging for rewards 
in return for the services. And when they are told that they will not 
only be given rewards but will also be included among the royal cour- 
tiers, they feel greatly overjoyed. These two types of characters clearly 
bring out the difference between the grand personality of a Prophet 
and that of a mere magician. Unless a man loses all sense of modesty 
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and decency, he cannot have the audacity to call a Prophet a magician. 

36. As soon as they cast down their cords and staffs, these started 
moving like so many snakes towards Moses. This has been described 
in greater detail at other places in the Qur'án. According to Al-A‘raf : 
116: “When they threw down their devices, they bewitched the eyes 
of the people and terrified their hearts: for they had indeed produced a 
great magic." And according to TA Hà : 66,67: "Suddenly it so 
appeared to Moses that their cords and staffs were running about by 
the power of their magic, and Moses’ heart was filled with fear." 

37. This was not merely an acknowledgment of their defeat at the 
hands of Moses as though he was a greater magician, but their falling 
prostrate in submission to Allah, Lord of the universe, was an open 
declaration before thousands of Egyptians that what Moses had brought 
about was no magic at all, but a manifestation of the powers of Allah, 
Almighty. 

38. This only shows the extreme obstinacy and obduracy of 
Pharaoh, who even after witnessing a clear miracle and the testimony 
of the magicians on it, was still insisting that it was magic. But accord- 
ing to Al-A'raf : 123, Pharaoh said, “Indeed it was a plot you conspired 
in the capital to deprive the rightful owners of their power." Thus he 
tried to make the people believe that the magicians had yielded to Moses 
not because of the miracle but due to a conspiracy with Moses before 
they entered the contest, so that they might seize political power and 
enjoy its fruits together. 

39. This horrible threat was held out by Pharaoh to justify his 
thinking that the magicians had entered a conspiracy with Moses. He 
thought that the magicians, in order to save their lives, would confess the 
plot and thus the effect produced by their falling prostrate and belicving 
in Moses in front of thousands of spectators would be gone. 

40. That is, ^ We have to return to our Lord in any case. If you 
kill us now, we shall present ourselves before Him just today, and we 
have nothing to worry in this. We rather expect that we shall be 
forgiven our sins and errors because out of this entire gathering we 
were the first to believe as soon as reality became known to us." 

This reply of the magicians made two things absolutely clear to the 
people who had been gathered together by Pharaoh heralds: 

First, that Pharaoh was a dishonest obdurate and deceitful person. 
When he saw that Moses had come out successful in the contest which he 
himself had arranged to be decisive, he concocted a plot and forced the 
magicians to confess it by coercion and threats. Had there been any 
truth in it, the magicians would not have readily offered to have their 

(Contd. on p. 232 
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We inspired Moses with this:44 «Set off with My 
servants by night, for you will be pursued."^ At this, 
Pharaoh sent out heralds to the cities (for mobilization, 
saying): “These are but a handful of people, who have 
provoked us much; and we are a host who are always on 
our guard."9 Thus did We draw them out from their 
gardens and their water-springs and their treasure-houses 
and fine dwellings. This is how they were dealt with, 
while (on the other hand) We made the Children of Israel 
inherit all these things.^ | 

In the morning these people set out in pursuit of them. 
When the two hosts came face to face with each other, the 
companions of Moses cried out : "We are overtaken!" 
Moses said, **No, never! With me indeed is my Lord: He 
wil surely guide me."^€ We inspired Moses with the 
Command: *Smite the sea with your staff" The sea 
parted forthwith and its each part stood like a mighty 
mountain. And We led to the same place the other host, 
too. We saved Moses and all his companions, and drowned 
the others. 

There is indeed a Sign in this“? but most of these 
people would not believe. The fact is that your Lord is 
Mighty as well as Merciful. 

And tell them the story of Abraham? when he asked 
his father and his people: “What are these things that you 
worship ?"5! They answered, “These are idols which we 
worship and we serve them devotedly."5? Abraham asked, 
“Do they hear you when you call on them? Or do they 
bring any good or harm to you?" They replied, *No, 
but we have found our elders doing the same.” At this, 
Abraham said, “Have you ever seen (with open eyes) the 
things which you and your elders have been worshipping ?5* 
They are all enemies to me,5 except One Lord of the 
-worlds,5 Who created me,’ then He it is Who guides me, 
Who gives me food and drink, and Who gives me health 
when I am ill,58 Who will cause me to die and then will 
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give me life again, and of Whom I expect that He will 
forgive me my errors on the Day of Judgment.’ (After 
this Abraham prayed:) “My Lord, bestow upon me knowl- 
edge and wisdom® and join me with the righteous, and 
grant me true renown among posterity, and include me 
among the inheritors of the blissful Garden, and forgive my 
father, for indeed he is from among those who have 
strayed,$ and do not disgrace me on the Day when every- 
body will be raised back to lifej$* when neither wealth 
will avail anybody, nor children, except that one 0 
appear before Allah with a sound 168٤5 


Contd. froin p. 228] 
hands and feet cut off on opposite sides and get crucified. The fact 


that the magicians remained steadfast and firmin their belief even in 
the face of such a horrible threat, proves that the accusation of plotting a 
conspiracy against Pharaoh was baseless. The fact was that the magicians 
being experts in their art had realized that what Moses had displaycd 
was no magic, but surely a manifestation of the powers of Allah, Lord 
of the universe. 

Secondly, thousands of the people who had gathered together from 
all corners of the land had themselves witnessed the great moral change 
that had occurred in the magicians as soon as they professed belief in the 
Lord of the universe. The same magicians who had been summoned 
to strengthcn and securc the ancestral creed by means of their magic 
and who, a minute before, were humbly begging Pharaoh for rewards 
had now become so bold and ennobled spiritually that they would not 
take any notice-of Pharaoh's powers and his threats and were even 
prepared to face death and extreme physical torture for the sake of 
their Faith. Thus psychologically there could not be a better occasion 
to expose the polytheistic creed of the Egyptians in their own eyes and 
help impress the truth of Moses' religion in the minds of the people. 

41. The mention of migration here does not mean that Prophet 
Moses and the Israelites were immediately ordered to leave Egypt. The 
history of the intervening period has been related in Al-A‘raf : 127-135 
and Yünus : 83-89, and a part of it has been mentioned in Al-Mu'min : 
23-46 and Az-Zukhruf : 46-56. Here the story is being cut short and 
only the final phase of the conflict between Pharaoh and Prophet Moses 
is given to show the tragic end of Pharaoh who had remained obdurate 
even after witnessing clear Signs and the ultimate success of Moses who 


had Divine support behind his message. 
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42. The warning that “you will be pursued" shows the wisdom of 
the instruction to set off during the night. The idea was that before 
Pharaoh came out with his hosts to pursue them, they should have 
gone far enough so as to be out of reach of him. It should be borne in 
mind that the Israclites were not settled in one place in Egypt 
but were scattered in cities and habitations all over the country and 
lived in large numbers especially in the land between Memphis and 
Rameses called Goshen. (See map in Vol. III, p. 31, on the Exodus 
of the Israelites). It appears that when Prophet Moses was com- 
manded to Ieave Egypt, he must have sent instructions to the Israelite 
habitations telling the people to make necessary preparations for migra- 
tion and he must have also fixed a night for them to leave their homes 
for the exodus. 

43. All this shows that Pharaoh in fact was terror-stricken, but was 
trying to hide his fear under cover of fearlessness. On the one hand, he 
was mobilizing forces to face the situation; on the other, he wanted to show 
that he was undaunted and undeterred. for a despotic ruler like Pharaoh 
could have no danger from a suppressed and slave community which 
had been living in disgrace for centuries. That is why his heralds made 
the people believe that the Israclites were just a handful of people, who 
could do them no harm, but had to be punished for the provocation 
they had caused. As for mobilization, it was only a precautionary 
measure which had been taken to meet any eventuality in time. 

44. The general mobilization ordered by Pharaoh was aimed to 
crush the Israelites completely, but God's device turned the tables on 
him and drew out all his chiefs and courtiérs from their dwelling places 
and drove them to the place where they and their hosts were to be 
drowned all together. Had they not pursued the Israelites, nothing 
would have happened than this that a community would have left the 
country quietly and they would have continued to enjoy life in their 
fine dwellings as before. But they in fact had cleverly planned not to 
allow the Israclites go away peacefully, but to attack the migrating 
caravans suddenly to finish them completely. For this very purpose the 
princes and the high chiefs and the nobles came out of their palaces and 
joined Pharaoh in the campaign, but their cleverness did not avail them 
anything. Not only did the Israelites succeed in escaping from EgyPt, 
but also at the same time the elite of Pharaoh's tyrannical kingdom 
perished in the sea. 

45. Some commentators have interpreted this verse to mean that 
Allah made the Children of Israel to inherit the gardens, water-springs, 
treasure-houses and fine dwellings vacated and left behind by Pharaoh 
and his people. This would inevitably mean that after the drowning of 
Pharaoh, the Israelites returned to Egypt and took possession of the wealth 


234 The Meaning of the ۵ 


and properties of Pharaoh’s people. This interpretation, however, is 
neither supported by history nor by other verses of the Qur'àn. The rele- 
vant verses of Sürahs Al-Baqarah, Al-Ma'idah, Al-A‘raf and Ja HÀ con- 
firm that after the destruction of Pharaoh in the sea, the Israelites did rot 
return to Egypt but proceeded towards their destination (Palestine) and 
then, till the time of Prophet David (973-1013 B.C.) all the major events 
of their history took place in the lands which are now known as the Sinai 
Peninsula, northern Arabia, Transjordan and Palestine. As such, in 
our opinion the verses mean this: On the one hand, Allah deprived thc 
people of Pharaoh of their wealth, possessions and grandeur, and on 

the other, He bestowed the same on the Children of Israel in Palestine, 

and not in Egypt. This same meaning is borne out by vv. 136-137 of 

AI-A'raf : Then We took Our vengeance on them and drowned them 

in the sea because they had treated Our Signs as false and grown 

heedless of them. And after them We gave as heritage to those who 

had been abased and kept low, the eastern and the western parts of 

that land, which had been blessed bountifully by Us." The epithet of 

"the blessed land" has generally been used for Palestine in the Qur'àn 

as in Sirah Bani Isra'il : 1, Al-Anbiyà' : 71-81, and Saba’: 18. 

46. That is, *He will show me the way out of this calamity.’ 

47. Literally, fawd is a high mountain. It appears that as soon 

as Prophet Moses struck the sea with his staff, it tore the sea asunder and 

the waters stood like two mighty mountains on the sides and remained 

in that condition for so long that, on the one hand, the Israelite caravans 

consisting of hundreds of thousands of the migrants were able to pass 

through safely, and on the other, Pharaoh and his hosts stepped in and 

reached the middle of the sea. In the natural course, a phenomenon like 

this has never occurred that due to a windstorm, however strong, the sea 
should have parted and stood like mighty mountains on either side for 
such a long time. According to verse 77 of Ta Ha, Propket Moses was 
commanded by Allah “to make for them (the Israelites) a dry path 
across the sea." This shows that the smiting of the sea did not only 
result in dividing the waters into two parts, which stood like mighty 
mountains an either side, but it also created a dry path in between with- 
eut any mud or slush. In this connection, one should also consider 
verse 24 of Sürah Dukhàn, which says that after Moses had crossed the 
sea along with his people, he was commanded by Allah “to let 
the sea remain as it is because Pharaoh is to be drowned in it." This 
implies that if after crossing the sea, Moses had again struck it with his 
staff, the two sides would have rejoined, but he was forbidden to do so. 
Obviously, this was a miracle, and the view of those who try to interpret 
it as a natural phenomenon, is belied. For explanation, see E.N. 53 


1 


Ash-Shu‘arda’ 295 


of Tà Hà. 

48. That is, Pharaoh and his army. 

49. That is, the Quraish have this lesson to learn from this: "The 
obdurate people like Pharaoh, his chiefs and followers had not betieved 
even though they had been shown clear miracles for years. They had 
been so blinded by obduracy that even on the occasion of their drown- 
ing in the sea although they had seen the sea parting asunder in front of 
their very eyes, the waters standing like high mountains on either side, 
and the dry path in between for the Israelite caravans to pass, yet they 
failed to understand that Moses had Divine succour and support with 
him which they had come out to fight. At last when they came to 
their senses, it was too late, because they had been overtaken by the 
wrath of Allah and the sea waters had covered them completely. It 
was on this occasion that Pharaoh had cried out: “1 have believed that 
there is no god but the rcal God in Whom the Children of Israel! have 
believed and 1 am of those who surrender." (Yünus : 90). 


On the other hand, there is a Sign in this for the believers, too. They 
should understand how Allah by His grace causes the Truth to prevail 
in the long run and the falsehood to vanish even though the forces of 
evil may appear to be dominant for the time being. 

50. This part ofthe life-history of Prophet Abraham relates to 
the time when after his appointment to Prophethood, a conllict had 
started between him and his people on the questions of shirk and Tauhid. 
In this connection, the reader should also see Al-Baqarah : 258-260, 
Al-An‘am : 75-83, Maryam : 41-50,  ALAnbiyà' : 51-70, As-Saffat : 
83-113. and Al-Mumtahanah : 4-5. 

The Qur'àn has specially repeated this part of Prophet Abiahanrs 
life-story ever and over again because the Arabs in general end the 
Quraish in particular regarded themselves as his followers and professed 
his way and crced. Besides them, the Christians and the Jews also claimed 
that Abraham was their religious leader and guide. That is why the 
Qur'an admonishes them over and over again that the creed brought by 
Abraham was Islam itself, which is now being presented by the Holy 
Prophet Muhammad (Allah's peace be upon him), and which they are 
cpposing tooth and nail. Prophet Abraham was not a mushrik, but an 
antagonist against shirk, and for the same reason he had to leave his 
home and country and live as a migrant in Syria, Palestine and Hejaz. 
Thus he was neither a Jew nor a Christian, because Judaism and Christi- 
anity appeared centuries after him. This historical argument could 
neither be refuted by the a mushriks, nor by the Jews or the Christians, 
because the mushriks *nemselves admitted that idol-worship in Arabia 
had started severai centuries after Prophet Abraham, and the Jews 
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and the Christians also could not deny that Prophet Abraham had 
lived long before the beginning of Judaism and Christianity. This 
obviously meant that the special beliefs and customs which those people 
thought formed the basis of their religion, were not part of the original 
religion taught by Prophet Abraham. True religion was the one which 
had no tinge of those impurities, but was based on those worship and 
obedience of One Allah alone. That is why the Qur'àn says: 

* Abraham was neither a Jew nor a Christian, but he wasa Muslim, 

sound in the Faith, and he was not of those who set up partners 

with Allah. Surely only those people who fcllow Abraham are 
entitled to claim a relationship with him. Now this Prophet and the 

believers are better entitled to this relationship." (Al-An‘am : 67, 68). 

51. Obviously the object of this question was to remind the people 
that the deities which they worshipped were false and absolutely power- 
less. In Sürah Al-Anbiya’, the same question has been posed thus: 
“What are these images to which you are so devoted?" (V. 52). 

52. Though everybody knew that they worshipped idols, their 
answer implied that they were firm in faith and their hearts were 
satisfied with it, as if to say, ‘‘We also know that these are idols of stone 
and wood, which we worship, but our faith demands that we should 
serve and worship them devotedly.” 

53. That is, "We do not worship and serve them because they 
hear our prayers and supplications, or that thcy can harm and bencfit 
us, but because we have seen our elders worshipping and serving 
them." Thus, they themselves admitted that the only reason of their 
worshipping the idols was the blind imitation of their forefathers. In 
other words, they meant this: “There is nothing new in what you are 
telling us. We know that these are idols of stone and wood, which do 
not hear anything, nor can harm or do good; but we cannot believe 
that our elders who have been worshipping them since centuries, 
generation after generation, were foolish people. They must have had 
some good reason for worshipping these lifeless images, 50 we are doing 
the same as we have full faith in them." 

54. That is, "Is it enough to say that a religion is true only 
because it has been held as such by their ancestors? Should people, 
generation after generation, go on following their ancestors in their 
footsteps blindly without ever caring to see whether the deities they 
worship possess any divine attribute or not, and whether they have any 
power to influence their destinies?” 

55. That is, “When I consider them, I see that if I worship them. 
I shal] ruin myself both in this world and in the Hereafter. As their 
worship is clearly harmful, worshipping them is worshipping one’s 


Ash-Shu'arda' 297 
enemy." These words of Prophet Abraham bear a close connection 
with verses 81, 82 of Sirah Maryam, which say: ‘These people have 
set up other gods than Allah so that they may become their supporters. 
But they will have no supporter; all of them will not only disown their 
worship but also become their opponents (on the Day of Judgment)." 

It should be noted that Prophet Abraham did not say, “They are 
enemies to you", but said, “They are enemies to me." In the first 
case, there was every chance that the people would have felt offended 
and provoked, because it would have been difficult for them to under- 
stand how their own gods could be their enemies. As a matter of 
fact, Prophet Abraham appealed to the natural feeling of man that 
he is his own well-wisher and cannot wish ill of himself deliberately. 
This would inevitably have led the addressees to think whether what 
they were doing was really for their good and was in no way harmful. 


56. That is, “Of all the dceities who are being worshipped in the 
world, there is only One Allah alone, Lord of the universe, in whose 
worship Ifind any good for myself, and Whose worship is the wor- 
ship of one's own Cherisher and Supporter, and not of one's enemy." 
Then Prophet Abraham briefly gives the arguments, which nobody 
could refute, asto why Allah alone is worthy of man's worship and 
indirectly suggests that his addressees (the idol-worshippers) had no 
rational basis for worshipping deities other than Allah except in blind 
imitation of their forefathers. 

57. This is the first reason for which Allah, and One Allah alone, 
is worthy of man's'worship. The people also knew and believed 
that Allah alone was their Creator without any partner. Not only 
they butall the polytheists of the world also have always held the 
belief that even the deities they worshipped were the creation of Allah, 
and except for the atheists none have ever denied that Allah is the 
Creator of the whole universe. This argument of Prophet Abraham 
implied that being a creature, he could only worship his Creator, 
Who.was alone worthy of his worship, and none else, because none 
besides Allah had any share in His creation. 

58. The second reason for worshipping Allah and Allah alone is 
that Allah had not become unconcerned with man atter creating him 
and let him alone to seek other supporters for help, but had also 
taken the responsibility of making arrangcments for his guidance, pro- 
tection and fulfilment of his needs. The moment a human child is 
born, milk is produced foritin the breasts of its mother, and some 
unseen power teaches it the way to suck it and take it down the 
throat. From the first day of hislife till his death, the Creator has 
provided in the world around him all necessary means required for 
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every stage of hislife for his development and guidance, sustenance 
and survival. He has also endowed him with all those powers and 
abilities which are needed to use the means with advantage and given 
him all necessary guidance for every sphere oflife. Then for the pro- 
tection of human life against all sorts of disease, germs and poisons, 
He has created such effective antidotes that they have not yet been 
fully encompassed by human knowledge. If these natura] arrangements 
had not been made, even a thorn-prick would have proved fatal. When 
this all-pervading mercy and providence of the Creator is supporting 
and sustaining man at all times in every way, there could be no 
greater folly and ingratitude on the part of man than this that he should 
bow down before others than Allah and seek their help in need and 
trouble. 

59. The third reason for worshipping none but Allah is that 
man’s relation with his God is not merely confined to this worldly life, 
which wil end at death, but extends to life-after-death also. The 
same God Who brought him into existence, recalls him and there 
is no power which can stop his return from the world. No remedy, 
no physiciar no god or goddess has ever been able to catch the hand 
which takes man out of this world. Even all those men who were made 
deities and worshipped, could not ward off their own deaths. Only 
Allah judges and decides when a particular person is to be recalled 
from the world, and whenever somebody is recalled by Him, he has 
to leave this world in any case. Then it is Allah alone Who will 
decide as to when He should raise back to life all those ۵ 
were born in this world and died and buried here, and ask them to 
account for their worldly lives, Then also nobody will have the power 
to stop resurrection of himself or others. Every human being will 
have to rise on the Command of Allah and appear in His Court. 
Then Allah alone will be the Judge on that Day, and nobody else 
will be a partner in his judgment in any degree. To punish or to 
forgive will be entirely in Allah's hand. Nobody will have the power 
to get somebody forgiven if Allah would want to punish him, and 
punished if Allah would want to forgive him. All those who are 
regarded as intercessors in the world, will themselves be hoping for 
Allah's mercy and grace for their forgiveness. In view of these facts 
anybody who worships others than Allah, is in fact preparing for his 
own doom. There can be no greater misfortune than this that man 
should turn away from Allah Who controls his life here as well as in 
the Hereafter, and should turn for help and support to those who are 
. utterly powerless in this regard. 

60. Hukm here does not mean "'Prophethood", because at the 
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time this prayer was made, Prophet Abraham had already been appointed 
a Prophet. Even ifthis prayer was made before that, Prophethood is 
not bestowed on request, but it is something which Allah Himself 
bestows on those He wills. That is why, Aukm has been translated 
wisdom, knowledge, right understanding and power of judgment. The 
Holy Prophet is also reported to have made a similar prayer: 

)!—Arinal-ashyaa’ kama hiya : “O Allah, give us the‏ الاشیاء کماهی 
power to see and understand a thing as it really is and to form an‏ 
opinion about it according to its reality.”‏ 

61. “Join me with the righteous:” Give me a righteous society to 
live in in this world and raise me along with the righteous in the Here- 
after." To be raised back tc life with the righteous and to attain one's 
salvation have one and the same meaning. Therefore, this should be the 
prayer of every person who believes in the life-after-dcath and in reward 
and punishment. Even in this world a pious man cherishes the desire that 
God should save him from livinga life in an immoral and wicked society 
and should join him with the righteous people. A pious and righteous 
person will remain ill atease and restless until either his own society 
should become clean and pure morally, or he leaves it to join another 
society which is practising and following the principles of truth and honesty. 


62. “Grant me true renown among posterity’: ‘Grant me the 
grace that posterity should remember meas a good and pious man 
after my death and not as one of the unjust people, who were not 
only wicked themselves, but who left nothing but wickedness behind 
them in the world. Enable me to perform such high deéds that my 
life should become a source of light for others for all times to come, and 
1 skould be counted among the benefactors of humanity." 

This is rot a prayer for worldlv greatness and renown, but for true 
greatness and ienown, which can be achieved only as a result of solid 
and valuable services. A person's achieving such true renown and 
glory has two good aspects : 

(1) The people of the world get a good example to follow, as 
against bad examples. which inspires them with piety and encourages 
them to follow the right way ; and (2) the righteous person will not 
only get the rewards of works done by posterity who were guided aright 
by the good example left and set by him, but in addition to his. own 
good works, he will have the evidence of the millions of people in his 
favour that he had left behind him in the world fountains of guidance, 
which weni on benefiting people, generation after generation, till the 
Day of Resurrection. 

63. Some commentators have interpreted this prayer of Prophet 
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(On that Day)® Paradise will be brought close to 
the righteous, and Hell will be set open before the straying 
ones,® and they will be asked: ‘‘Where are those whom 
you worshipped instead of Allah? Are they of any help to 
you, or even to themselves?" Then these deities and 
those erring people, and the hosts of Satan, all will be 
hurled into it, one upon the other. Therein they will 
dispute with one another, and these erring people will say 
(to their deities): “By God! We had certainly strayed 
when we held you equal in rank with the Lord of the 
worlds, and they were criminals indeed who led us astray.9 
Now we have neither any intercessor?? nor any true friend." 
Would that we were given a chance to return (to the 
world) so that we became believers. "? — 

Indeed there is a great Sign in this,” but most of these 
people would not believe. The fact is that your Lord is 
Mighty as well as Merciful. 

Noah’s people?* rejected the Messengers? Remember 
the time when their brother Noah said to them: “Do you 
not 1621۲ 375 JI am a Messenger to you worthy of full trust: 
so fear Allah and obey me:?? I do not ask of you any reward 
for this duty, for my reward is with the Lord of the 
worlds; therefore, you should fear Allah and obey me 
(without hesitation)."59? They replied, "Should we believe 
in you, whereas the meanest of the people have become 
your followers?" *! Noah said, “I have no knowledge of 
what they do : their account is the concern of my Lord: 
would that you had used some common-sense! I am not 
here to drive away those who believe ; I am only a plain 
warner."9? They said, “O Noah, if you do not desist from 
this, you will surely become one of the accursed."** Noah 
prayed: “My Lord, my people have treated me as a liar: 
now settle the accounts between us, and deliver me and 
the believers with me to safety."3$ At last, We rescued 
him and his companions in a laden Ark," and then drown- 
ed all the others. 

Indeed there is a Sign in this, but most of these people 
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would not believe. The fact is that your Lord is Mighty 
as well as Merciful. 

2007 ‘Ad rejected the Messengers. Remember the time 
when their brother Hûd said to them,®° “Do you not fear? 
I am a Messenger to you worthy of full trust: so fear Allah 
and obey me. I do not ask of you any reward for this duty, 
for my reward is with the Lord of the worlds. 


Contd. from p. 239] 
Abraham for his father's forgiveness to imply that he had prayed to 


God to grant his father the favour to accept Islam because forgiveness in 
any case is inter-linked with and dependent upon Faith. But this inter- 
pretation is not borne out by the other verses of the Qur'án. The Qur'án 
says that when Prophet Abraham left his home at the tyrannical treatment 
of his father, he said, *I bid farewell to you ; I shall pray to my Lord to 
forgive you for He is very kind to me.” (Maryam: 47) To fulfil this 
promise, he not only prayed for the forgiveness of his father, but for 
both his parents: ‘‘Lord, forgive me and my parents..." (Ibrahim : 41). 
But afterwards he himself realized that an enemy of the, Truth, even if he 
be the father of a believer, does not deserve a prayer of forgiveness. 
Thus according to verse 114 of At-Taubah: “The prayer of Abraham 
for his father was only to fulfil a promise he had made to him, but 
when he realized that he was an enemy of Allah, he disowned him." 

64. Thatis, *Do not put me to disgrace on the Day of Judgement 
by inflicting punishment on my father in front of all mankind, when 
I myself shall be witnessing his punishment helplessly." 

۰65, It cannot be said with certainty whether vv. 88, 89 are a part of 
Prophet Abraham's prayer, nr they are an addition by Allah. In the 
first case, they will mean that Prophet Abraham while praying for his 
father had a full realization of these facts. In the second case, they will 
be a comment by Allah on Abraham’s prayer, as if to say, “On the Day 
of Judgement, only a sound heart, sound in faith and free from disobe- 
dience and sin, will be of any avail to man and not wealth and children, 
for wealth and children can be useful only if one possesses a sound 
heart. Wealth will be useful if one would have spent it sincerely and 
faithfully for the sake of Allah, otherwise even a millionaire will be a 
poor man there. Children also will be of help only to the extent that 
a person might have educated them in Faith and good conduct to the 
best of his ability ; otherwise even if the son is a Prophet, his father 
will not escape punishment, if he dicd in the state of unbelief, because 
such a father will have no share in the goodness of his children,” 

66. Verses 90-102 do not seem to be a part of Prophet Abraham's 
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speech, but they are Allah’s words. 

67. That is, on the one hand, the righteous people will be shown 
the countless blessings which they will enjoy in Paradise by Allah’s 
grace, and on the other, Hell will be set open with all its dreads and | 
horrors before the straying people, when they will still be in the Plain 
of Resurrection, 

68. Kubkibü in the Text has two meanings: (1) They will be 
hurled into Hell one upon the other ; and (2) they will go on rolling 
down into the depths of Hell. 

69. This is how the followers will treat their religious leaders and 
guides, whom they served and revered like deities in the world, whose 
words and patterns of behaviour they took as authoritative and before 
whom they presented all sorts of offerings in the world. In the Here- 
after when the people will find that their guides had misled them and 
caused their ruin as well as their own, they will hold them responsible 
for it and will curse them. The Qur'àu has presented this horrible 
scene cof the Hereafter at several places so as to admonish the blind 
followers to see and judge carefully whether their guides in this world 
were leading them on the right path or not. For instance: “As each 
generation will be entering Hell, it will curse its preceding generation 
till all generations shall be gathered together there ; then each succeed- 
ing generation will say regarding the preceding one, ‘O Lord, these 
were the people who led us astray; therefore give them a double chast- 
isement of the Fire. Allah will reply, ‘There is a double chastisement 
for every one but you know it not'" (Al-A‘raf : 38). “And the dis- 
believers will say, *Our Lord, bring those jinns and men before us, who 
led us astray so that we may trample them under our feet and. put them 
to extreme disgrace’.”” (Hā Mim Sajdah: 29). “And they will say, ‘Our 
Lord, we obeyed our chiefs and our great men and they misled us from 
the right path; our Lord, give them a double chastisement and curse 
them with a severe curse'."  (Al-Ahzáb : 67-68). 

70. Thatis, *Those whom we regarded as our intercessors in the 
world and who, we believed, would take us safely into Paradise, are 
utterly helpless today and of no avail to us.” 

71. That is, “We have no sympathizer either who could feel for 
us and console us." The Qur’ãn says that in the Hereafter only the 
believers will continue to be friends ; as for the disbelievers, they will 
turn enemies of one another even though they had been sworn friends 
in the world. Each will hold the other as responsible for the doom and 
try to get him maximum punishment. ‘Friends on that Day will 
become enemies of one another except the righteous (who will continue 
to be friends)." (Az-Zukhruf : 67). 
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72. That Qur'án has given an answer to this kind of longing and 
desire as well: “... even if they be sent back to the earthly life, they 
would do all that they had been forbidden to do."  (Al-An'àm : 28). As 
for the reasons why they will not be allowed to return to the world, 
please see E. N.'s 90-92 of Al-Mu'minün above. 

73. There are two aspects of the Sign in the story of Prophet 
Abraham: (1) On the one hand, the mushriks of Arabia, especially 
the Quraish, claimed that they were the followers of Prophet Abraham 
and were proud of being his descendents, but on the other, they 
were involved in shirk against which Prophet Abraham had been 
engaged in a relentless struggle throughout his life. Then these 
people were opposing and treating the Prophet who was inviting them 
towards the religion brought by Prophet Abraham in the like manner 
as Prophet Abraham himself had been opposed and treated by his 
people. They have been reminded that Abraham was an enemy of 
shirk and an upholder of Tauhid, which they themselves admitted, and 
yet they persisted in their obduracy to follow the creed of shirk. (2) 
The people of Abraham were eliminated from the world: if any of 
them survived, it was the children of Prophet Abraham and his sons, 
Ishmael and Isaac (may Allah's peace be upon them). Though the 
Qur'an does not mention the torment that descended on Abraham's 
people after he had left them, it has included them among the tormented 
tribes: ‘‘Has not the story reached them of those who had gone before 
them: the people of Noah, the tribes of ‘Ad and Thamüd, the people 
of Abraham, and the inhabitants of Midian and of the overturned 
cities?" (At-Taubah : 70). 

74. For comparison, see Al-A‘raf: 59.64, Yünus: 71-73, Hud: 
25-48, Bani Isra’il: 3, Al-Anbiyaa’ 76-77, Al-Mu'minün: 23-30, and 
Al-Furqàn: 37. For the details of the story of Prophet Noah, see 
Al-'Ankabüt: 14-15, As-Saffat: 75-82, Al-Qamar: 9-15 and Surah Nuh 
itself. 

° 75. Though they had rejected only one Messenger, it amounted 
to rejecting all the messengers because allof them had brought one 
and the same message from Allah. This is an important fact which the 
Qur'n has mentioned over and over again in different ways. Thus, 
even those people who rejected just one Prophet have been regarded 
as unbelievers though they believed in all other Prophets, for the 
simple reason that the believer in the truth of one Messenger cannot 
deny the same truth in other cases unless he does so on account of 
racial prejudice, imitation of elders, etc. 

76. The initial address of Prophet Noah to his people, as men- 
tioned at other places in the Qur'àn, was as follows: “O my people, 
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worship Allah alone: you have no other deity than Him. Are you 
not afraid (of Him)?’ (Al-Mu’minfin: 23); and “Worship Allah and 
fear Him and obey me." (Nûh: 3). That is, “Are you not afraid of 
the consequences of adopting an attitude of rebellion against Allah and 
worshipping others than Him?” 

77. It has two meanings: (1) “I present before you nothing but 
what Allah reveals to me;" and (2) “I ama Messenger whom you 
have already known to be a trustworthy and honest and righteous 
man. When I have been honest and true in my dealings with you, 
how can I be dishonest and untrustworthy in conveying the Message 


of God? Therefore, you should rest assured that whatever I am present- 
ing is the * ۳ 


78. That is, "When lama truthful and trustworthy Messenger, 
you are duty bound to obey mealone as against all other patrons, 
and carry out my commands and instructions, because I represent 
the will of God: obedience to meis in fact obedience to God and dis- 
obedience to meis disobedience to Him." In other words, the people 
are not only required to accept a Messenger as a true Messenger 
sent by Allah, butitinevitably implies that they have to obey him 
and follow his Law against all other laws. To reject a Prophet, or 
to disobey him after accepting him as a Prophet, is tantamount to 
rebellion against God, which inevitably leads to His wrath. The 
words “fear Allah" are, therefore, a warning that every hearer should 
clearly understand the consequences of rejecting the message of a 
Messenger or of disobeying his commands. 

79. This is the second of the two arguments of Prophet Noah 
about the truth of his message, the first being that they had known 
him asa trustworthy man during his earlier life, which he had lived 
among them. This second argument implies this: “I do not have any 
selfish motive or personal interest in conveying the message which I 
am propagating day and night in spite of all sorts of opposition and 
antagonism from you. At least you should understand this that I am 
sincere in my invitation, and am presenting honestly only that which 
I believe to be the truth and in following which I see the true success 
and well-being of humanity at large. I have no personal motive in 
this that I should fabricate falsehood to fool the people." 

These two arguments are among the most important arguments 
which the Qur'àn has advanced repeatedly as proofs cf the truthfulness 
of the Prophets, and which it presents as criterion for judging Pro- 
phethood. ھ‎ man who before Prophethood has lived a life in a 
society and has always been found to be honest, truthful and righteous, 
cannot be doubted even by a prejudiced person that he would 
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suddenly start fabricating falsehood in the name of Allah and making 
people believe that he has been appointed a Prophet by Him, whereas 
he has been not. More important than that: sucha lie cannot be 
fabricated with a good intention unless somebody has a ‘selfish motive 
attached to this kind offraud. And even when a person indulges in 
this sort of fraud, he cannot hide it completely from the people. 
The foul means and devices adopted by him to promote his **business" 
become known and all the various selfish interests and gains become 
all too apparent. Contrary to this, the personal life of a Prophet 
is full of mora! excellences: it has no trace of the emplovment of foul 
means and devices. Not to speak of any personal interest, he expends 
whatever he has for the cause of a mission which to all appearances is 
fruitless. No person who possesses any common sense and also has a 
sense of justice, can ever imagine that a sensible man who was leading 
a perfectly peaceful life, would come out all of a sudden with a false 
claim, when such a false claim does not do him any good, but on the 
contrary, demands all his money, time and energy and carns him 
nothing in return but the antagonism and hostility of the whole world 
Sacrifice of personal interests is the foremost proof of a man’s sin- 
cerity; therefore, doubting the intentions and sincerity of a person 
who has been sacrificing his personal interests for years and years can 
only be the pastime of the one who himself is selfish and insincere. 
Please also see E.N. 70 of Al-Mu'minün above. 

80. Repetition of this sentence is not without reason. In the first 
case (v. 108), it implied this: “You should fear Allah if you treat 
as false a true and trustworthy Messenger from Him, whom you 
yourselves have been regarding as a true and trustworthy man in the 
past." Here it means this: ‘You should fear Allah if you doubt the: 
intention ofa person who is working sincerely only for the reformation 
of the people without any personal interest." This thing has been 
stressed because the chiefs of Prophet Noah's people, in order to find 
fault with his message of Truth, accused him of struggling merely for his 
personal superiority: ‘He merely intends to obtain superiority over 
you." (Al-Mu'minün: 24). 

81. This answerto Prophet Noah's message of Truth was given 
by the chiefs, elders and nobles of his people as mentioned in iid: 
27: “In answer to this, those chiefs of his people, who ۱20 ۵ 
his message, said, ‘We see that you are no more than a mere man like 
ourselves, and we also see that only the meanest from among us have 
become your followers without due consideration, and we find nothing 
in you that might give you superiority over us'." This shows that 
those who believed in Prophet Noah were mostly the poor people, and 
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ordinary workmen, or some youth who enjoyed no position in society. 
As forthe influential and rich people, thcy had become his bitter 
opponents, and were trying by every trick and allurement to keep the 
common man behind them. One of the arguments they advanced 
against Prophet Noah was this: “Had there been some weight and 
substance in Noah's message, the rich people, scholars, religious 
divines, nobles and wise people of the community should have 
accepted it, but none of them has believed in him; the only people 
to follow him are the foolish people belonging to the lowest stratum 
of society, who have no common-sense. Now how can the noble and 
high ranking pcople like us join the company of the common people?" 

Precisely the same thing was being said by the unbelieving Quraish 
about the Holy Prophet and his followers. Abü Sufyànin reply to 
the questions asked by Heraclius had said: “Muhammad (Allah's peace 
be upon him) has been followed by the poor and weak of our people." 
What they seemed to be thinking was that Truth was that which was 
considered as Truth by the chiefs and elders of the community, for 
only they had the necessary common-sense and power of judgment. 
As for the common people, their being common was a proof that they 
lacked sense and judgment. Assuch, ifa thing was accepted by them 
but rejected by the chiefs, it meant thatthe thing itself was without 
worth and value. The disbelievers of Makkah even went further. 
They argued that a Prophet could not be acommon man: if God had 
to appoint a Prophet, He would have appointed a great chief to be a 
Prophet: “They say: why has not the Qur'àn been sent down to a pro- 
minent man of our two cities (Makkah and Tà'if)?" (Az-Zukhruf: 31). 

82. This is the first answer to iheir objection, which was based on 
the assumption that the poor people belonging to the working classes 
and lower social strata who performed humble duties, did not possess 
any mental maturity and were without intelligence and common-sense. 
Therefore, their belief was without any rational basis, and so unreliable, 
and their deeds were of no value at all. To this Prophet Noah replies, 
“I have no means of judging the motives and assessing the worth of the 
deeds of the people who accept my message and act accordingly. This 
is not my concern but the responsibility of God". 

83. This is the second answer to their objection, which implied that 
since those who were gathering around Noah as believers, belonged to 
the lowest social strata, none of the nobles would like to join them, as 
if to say, “O Noah, should we believe in you in order to be counted 
among the low-ranking people like the slaves and servants and work- 
men?" To this Prophet Noah answers, “How can I adopt this irrational 
attitude that I should attend earnestly to those who do not like to 
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listen to me, but drive away those who have believed and followed me? 
I am simply a warner, who has declared openly that the way you are 
following is wrong and will lead you to ruin, and the way that I am 
inviting to is the way of salvation for all. Now it is up to you whether 
you heed my warning and adopt the right path, or go on following 
blindly the way to your ruin. It does not behove me that I should 
start inquiring into the castes and ancestry and trades of the people 
who have heeded my warning and adopted the right path. They might 
be **mean" in your sight, but I cannot drive them away and wait to see 
when the “nobles” will give up the path of destruction and adopt the 
way of salvation and success instead." 

Precisely the same thing was going on between tle Holy Prophet 
and the disbelievers of Makkah when these verses were revealed, and 
one can fully understand why the dialogue between Prophet Noah and 
the chiefs of his people, has been related here. The chiefs of the dis- 
believers of Makkah thought exactly the same way. They said how 
they could sit side by side with the slaves like Bilal, ‘Ammar and Suhaib 
and other men of the working class, as if to say, “Unless these poor 
people are turned out, there can be no possibility that the nobles may 
consider to become believers; it is impossible that the master and the slave 
should stand shoulder to shoulder with each other." In answer to this 
the Holy Prophet was commanded by Allah to tell the vain and arrogant 
disbelievers plainly that the poor believers could not be driven out of 
Islam just for their sake: *O Muhammad, you attend earnestly to him 
who has shown indifference (to your message), whereas you have no 
responsibility if he does not reform himself; and the one who comes to 
you earnestly, fearing Allah, to him you pay no attention. Nay! this 
indeed is an Admonition, so let him who wills, accept it." 

(‘Abasa : 5-12). 

*And do not drive away those who invoke their Lord morning 

and evening and are engaged in seeking His favour. You are 

not in any way accountable for them, nor are they in any way 
accountable for you:'so, if you should drive them away, you shall 
be counted among the unjust. As a matter of fact, in this way We 
have made some of them a means of test for others. so’ that, sccing 
them, they should say, ‘Are these the people from among us upon 
whom Allah has showered His blessings ?——Yes: does not Allah 

know His grateful servants better than they?" (Al-An'àm : 52-53). 

84. The words in the Text may have two meanings: (1) “You will 
be stoned to death"; and (2) “You will be showered with abuses from 
all sides, and cursed and reviled wherever you go." 

85. That is, “They have rejected me completely and absolutely 
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and now there is no hope of their becoming believers.” Here nobody 
should have the misunderstanding that just after this conversation 
between Prophet Noah and the chiefs of his people, and the rejection 
of bis message by them, the Prophet submitted a report to Allah that his 
people had rejected him and now He should settle the accounts between 
them. The Qur'àn has mentioned at different places the details of the 
long struggle that went on for centuries between Prophet Noah and his 
people, who persisted in unbelief. According to verse 14 of Sürah 
Al-‘Ankabit, the struggle continued for 950 years: “He (Noah) remained 
among them for a thousand years save fifty years." Prophet Noah during 
this long period studied their collective behaviour, generation after gener- 
ation, and came to the conclusion that they had no inclination to accept 
the Truth, and formed the opinion that in their future generations also 
there was no hope of anybody's becoming a believer and adopting the 
rightcous attitude: *My Lord, if You should leave them, they will lead 
Your scrvants astray, and they will bear as children none but sinners 
and disbelievers.” (Nah : 27). Allah Himself confirmed this opinion of 
Noah, saying, “No more of your people will believe in you now than 
those who have already believed. So do not grieve at their misdeeds,” 
(Hüd : 36). 

86. “Deliver me and the believers with me to safety": “You 
should not only give Your judgment as to who isin the right and who 
is in the wrong, but deliver Your Judgment in such a manner that the 
followers of the Truth are saved and the followers of falsehood are 
completely annihilated from the earth.” 

87. “Laden Ark", because the Ark became full with the believers 
and the pairs of animals from every species. For further details, see 
Hûd : 40. 

88. For comparison, see Al-A‘raf: 65-72, Hid: 50-60; and for. 
further details of this story, see Ha Mim Sajdah: 13-16, Al-Ahqàf: 21-26, 
Az-Zariyat : 41-45, Al-Qamar : 18-22, Al-Haqqah : 4-8, and Al-Fajr: 
6-8. 

89, In order to understand this discourse of Prophet Hid fully, we 
should keep in mind the various details about the people of ‘Ad which 
the Qur'àn has given at different places. For instance, it says : 

(1) After the destruction of the people of Noah, the ‘Ad were 
given power and prominence in the world: “Do not forget that after 
Noah's people your Lord made you the successors.”  (AI-A'ráf: 69). 

(2) Physically they were very robust and powerful people: ۰ .and 
made you very robust.” (Al-A‘raf : 69). 

(3) They had no parallel as a nation in the world: “The like of 


(Contd. on p. 252 


$50 The Meaning of the Qur’ ûn 
BEIA ANS دون مصاع‎ OGS 2 A51 zio C 
SA Gf اتقو‎ o Xe جارس ضاعانتوا الله و‎ Ses din 


<2 o TWE سے‎ ATA P 


as Q ons جني و‎ SE ——— 029 با‎ 
Gt Ia ا کلت‎ GC سوا‎ DU ae 25 عذاب‎ Sede 
BUS Gs CAM S ae ý الرعظش نان هنا‎ 
d هدرن‎ 28 SE وما‎ SS ن ذلك‎ GLE 
۳ NE Je Spe Oa pM تمود‎ QS d ot 525 لهو الع‎ 
Bose رسوّل امین افوا للم و‎ IGI? GS صل آلا‎ 
àc TES FATOR من‎ ade SEIT 
ease ی تو یں ٹک‎ ou 
ها‎ RLS as انقوا‎ e o الال بنا‎ Ge GREG 
b ولا‎ BM à 636.9 Grad ال رف‎ 31 abs 
بای ان‎ et EE SE i CICA QE & ZITA BE 
کناٹ‎ oa KIS Se لھا‎ ASE aus DERN Ss کت‎ 
ae SEN. ا‎ A KV XM 
Gta BR کان‎ UR Gy 38 an AS bobus 
3 x9 قال‎ MEALS 25 رجدو کن بت‎ Zc) ىك‎ je 
&g RS ail EAA 3345 E لا‎ ES 83 
CNS GL عل رب‎ V eg C 9 


سے 1۱ت 


128-139 


139-140 


141-158 


158-159 


Ash-Shu'aráa" 251 


What! you erect for mere pleasure, a monument on 
every high spot, and build huge castles as if you were 
immortal?! and when you seize somebody, you seize 
him like a tyrant.92 So fear Allah and obey me. 
Fear Him Who has bestowed on you all that you 
know: He gave you cattle and children and gardens 
and water-springs. I fear the torment of a dreadful Day 
for you.” They replied, “Whether you admonish us or 
not, it is the same for us: such things have been said in the 
past as well,” and we are certainly not going to be chastis- 
cd." At last, they rejected him, and We destroyed them.” 


Indeed there is a Sign in this, but most of these people 
would not believe. The fact is that your Lord is Mighty 
as well as Merciful. 


lhamüd rejected the Messengers5 Remember the 
time when their brother Sülih said to them, *Do you not 
fear? lam a Messenger to you worthy of full trust:9% 
so fear Allah and obey me. I do not ask of you any 
reward for this duty, for my reward is with the Lord of the 
worlds. Will you be left in security amidst all that is 
around you here 7 in the gardens and the water- 
springs? ——- in the corn-fields and the date-groves laden 
with juicy fruit??? You proudly carve out dwellings in the 
hills. Fear Allah and obey me, and do.not follow the 
transgressors who spread mischief in the land and reform 
nothing."!9? They replied, “You are only an enchanted 
person :1°! you are no more than a man like us: bring forth 
a sign if you are truthful.”!92 Salih said, “Here is a she- 
camel.! One day will be for her to drink, and one day 
for you all to take water. Do not at all molest her; 
otherwise you will be overtaken by the torment of a dread- 
ful day.” Yet they hamstrung her, and then became 
regretful, for the torment overtook them.!0 


Indeed there is a Sign in this, but most of these people 
would not believe; and the fact is that your Lord is Mighty 
as well as Merciful. 
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The people of Lot rejected the Messengers? Re- 
member the time when their brother Lot said to them, 
*Do you not fear? I am a Messenger to you worthy of 
full trust: so fear Allah and obey me. Ido notask of you 
any reward for this duty, for my reward is with the Lord 
of the worlds. 
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which was not created in the lands." (Al-Fajr : 8). 

(4) They were civilized and were well-known in the world for their 
great skill and art in erecting lofty buildings with tall columns: “Have 
you not seen what your Lord: did with ‘Ad Iram, of lofty columns?” 
(Al-Fajr : 6. 7). 

(S) This material progress and physical power had made them 
arrogant and vain: “As for Ad, they deviated from the right part and 
adopted an arrogant attitude in the land and said, ‘who is mightier than 
we in power’?”’? (Ha Mim Sajdah : 15). 

(6) Their political power was in the hands of a few tyrants before 
whom none could dare raise his voice: **....and they followed and 
obeyed every tyrannous enemy of the Truth." (Hid : 59). 

(7) They were not disbelievers in the existence of Allah, but were 
involved in shirk; they only denied that Allah alone should be worshipp- 
ed and none else: “They said (to Hûd), ‘Have you come to us (with 
the demand) that we should worship Allah alone and discard those 
whom our elders have been worshipping?” (Al-A‘raf : 70). 

90. That is, “You build grand buildings merely to show off your 
wealth and power, whereas they have no use aud purpose except that 
they stand as monuments to your grandeur and glory." 

9]. Thatis, *Though you have built other buildings also for 
dwelling purposes, in order to make them grand, beautiful and strong, 
you expend your wealth and mental and physical abilities in a manner 
as if you were going to live for ever, and there was no purpose of life 
except seeking of comfort and pleasure and nothing beyond this worldiy 
life which might deserve your attention." 

In this connection, one should bear in mind the fact that extrava- 
gance in architecture is not a solitary vice in a people. This happens as a 
result of a people's becoming affluent and then crazy for selfish gains 
and materialistic pursuits. When a people reach such a stage, their 
whole social system becomes corrupted and polluted. Prophet Hüd's 
criticism of his people's extravagant and luxurious architecture was not 
simply aimed at the high castles and monuments, but he was actually 
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criticising their corrupt civilization and social system, whose glaring 
symptoms could be seen everywhere in the land in the shape of castles 
and monuments. 

92. That is, “In order to meet the demands of your ever rising 
standards of life, you do not rest content with small living quarters but 
you build castles and fortresses, and yet being unsatisfied you erect lofty 
edifices unnecessarily just for ostentation. But as human beings you 
have become so depraved that there is no mercy in your hearts for the 
weak, no justice for the poor, and all people of lower social strata, 
living inside or around your land, are being oppressed tyrannically and 
none is safe from your barbarities." 

93. This can have two meanings: (1) "Whatever we are doing is not 
new but has been happening from the time of our elders since centuries: 
they had the same creed, the same way of life, the same morality and the 
same kind of dealings and yet they remained unharmed and safe from 
every calamity. If there was any evil in this way of life, we should 
have met the doom with which you are threatening us." (2) “The things 
you are preaching have been preached and said before also by religious 
maniacs and so-called moralists, but they could not change the ways of 
the world. 1t has never happened that the world suffered a disaster only 
because people refused to listen to preachers like you." 

94. According to the Qur'àn, the people of ‘Ad were destroyed by 
a violent windstorm. When they saw it advancing towards their valleys, 
they rejoiced with the hope that those were dense clouds which would 
bring much rain for them, but in reality it was Allah's scourge. The 
windstorm continued to rage for eight days and seven nights and des- 
troyed everything. The people were swept away like straw and every- 
thing on which the hot, dry wind blew was left rotting. The storm did 
not abate until the last man of the wicked tribe had met his doom. 
Only ruins of their habitations remained to tell the tale of their terrible 
fate, and today even the ruins have become extinct. The whole terri- 
tory of Ahqáf has turned into dreadful desert dunes. For details, see 
E.N. 25 of ۸۱۲۰ 

95. For comparison, see Al-A‘raf : 73-79, Hûd : 61-68, Al-Hijr: 
80-84, Bani Isra'îl : 59; and for further details, see An-Naml ; 45-53, 
Az-Zariyat: 43-45, Al-Qamar : 23-31, Al-Haqqah: 4-5, Al-Fajr : 9, and 
Ash-Shams : 11. 

Thamüd achieved power and glory after the destruction of ‘Ad and ` 
as far as progress in civilization is concerned, they followed in the foot- 
steps of their predecessors. “In their case, too, the standards of living 
went on rising higher and higher and the standards of humanity continu- 
ed to fall lower and jower, suffering one deterioration after the other, . 


۰۰۸۸/۸ 1,1,,11,1+۶+۰ 7777700۷۷ رس‎ A 


24 The Meaning of the Qur'án 


On the one hand, they erected large edifices on the plains and hewed 
beautiful houses out of the hills like those in the caves of Ellora and 
Ajanta in India, and on the other, they became addicted to idol-worship 
and the land was filled with tyranny and oppression. The worst men 
became leaders and rulers in the land. As such, Prophet Sàlib's message 
of Truth only appealed to the weak people belonging to the lower social 
strata and the people of the upper classes refused to believe in him. 

96. According to the Qur'án, the people of Prophet Salih them- 
selves admitted that he was a man of great integrity and extraordinary 
calibre: “They said, ‘O Salih, till now you were such a person among us 
of whom we had great expectation’s.” (Hid: 62). 

97. That is, “Do you consider that your life of indulgence and 
pleasure is everlasting, and you will never be asked to account for 
Allah's favours to you and for your own misdeeds?” 

98. Hadim : heavy bunches of ripe, juicy and soft date-palm fruit 
hanging from trees. 

99. Just as the most prominent feature of the ‘Ad civilization was 
that they built large edifices with high pillars, so the most prominent 
feature of the Thamüd civilization for which they were known among 
the ancient peoples was that they carved out dwellings in the hills. That 
is why in Sirah Fajr, the ‘Ad have been referred to as ‘‘(people) of the 
pillars", and the Thamüd as “those who hewed rocks in the valley". 
These people also built castles on the plains, the purpose and object of 
which was nothing but display of wealth and power and architectural 
skill as there was no real necessity for them. These are, in fact, the 
ways of the perverted people: the poor among them do not have proper 
shelters, and the wealthy members not only have sufficient fine dwellings 
but over and above those they raise monuments for ostentation and 
display. 

Some of these Thamüdic works exist even today, which I have seen 
in December, 1959. (See pictures). This place is situated between Al- 
Madinah and Tabük, a few miles to the north of Al-‘Ula (Wad-il-Qurà 
of the Holy. Prophet's time) in Hejaz. The local inhabitants call it 
Al-Hijr and Madà'in Salih even today. AI-'Ulà is still a green and 
fertile valley abounding in water springs and gardens, but Al-Hijr appears 
to bean abandoned place. It has thin population, little greenery and 
a few wells one of which is said to be the one at which Prophet Salih's 
she-camel used to drink water. This well is now dry and located within 
a deserted military post of the time of the Turks. When we entered this 
territory and approached AI-*Ulà, we found hills which seemed to have 
Leen shattered to pieces from top to bottom as if by a violent earthquake. 
(See pictures on the opposite pages). We saw the same kind of hills 
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while travelling to the east, from ۸۱-۲۲۱2 to Khaibar, for about 50 miles, 
and towards the north inside Jordan, for about 30 to 40 miles. This 
indicatad that an area, stretching well over 300 to 400 miles in length 
and 100 miles in width, had been devastated by the terrible earthquake. 

A few of the Thamüdic type monuments that we saw at Al-Hijr were 
also found at Madyan along the Gulf of ‘Aqabah and at Petra in Jordan. 
At Petra specially the Tbamüdic and Nabataean works stand side by side, 
and their styles and architectural designs are so different that anyone who 
examines them will find that they were neither built in the same age nor 
by the same nation. (See pictures for contrast). Daughty, the British 
orientalist, in his attempt to prove the Qur'àn as false, has claimed that 
the works found at Al-Hijr were not carved out by Thamüd but by the 
Nabataeans. I am of the view that the art of carving houses out of the 

cks started with the Thamüd, and thousands of years later, in the 
second and first centuries B.C., it was considerably developed by the 
*Jabataeans and it reached perfection in the works of the caves of 

1, which were carved out about 700 years after Pctra. 

0. That is, “You should give up obedience to your chiefs, guides 

alers under whose leadership you are following an evil way of 

' These people have transgressed all bounds of inorality: they can- 
oring about any reforms and they will corrupt every system of life 

‘hey adopt. The only way for you towards success and well-being 

.you should inculcate fear of God, give up obedience to the 
m: guides and obey me, because [am God's Messenger: you are fully 
aware of my honesty and integrity: I have no personal interest and 
motive for undertaking the work of reform." 

This was in short the manifesto which Prophet Sàlih presented before 
his people: it not only contained the religious message but invitation 
to cultural, moral and political revolution as well. 

101. “Enchanted person": Mad and insane person who has lost 
reasoning power. According to the ancient conceptions, madness was 
either due to the influence of a jinn or magic. That is why a mad person 
was either called majniin (one under the influence of a jinn) or one 
enchanted by magic. 

102. That is, “We cannot believe you to be a Messenger from God 
because you are just like us and we see no distinction in you, However, 
if you are true in your claim that God has appointed you as His Messen- 
ger, you should present such a clear miracle as should make us believe 
that you have really been sent by the Creator and Master of the 
universe," 

103. From the context it appears that it was not a common she- 

(Contd. on p. 258 
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Do you go to the males from the creatures of the 
world, and leave that which your Lord has created for 
you in your wives?! You have indeed transgressed all 
limits."11? They said, “O Lot, if you. do not desist from 
this, you will surely be included among those whb have 
been expelled from our towns."*!. He said, *'I am certainly 
one of those who abhor your wickedness. My Lord, deljver 
me and my people from their wicked deeds."!12 At last, We 
delivered him and all his people except an old woman 
who was of those who were left behind. Then We des- 
troyed all the rest of them, and rained on them a horrible 
rain, which fell on those'who had been warned.!!4 

Indeed there is a Sign in this, but most of these people 
would not believe. The fact is that your Lord is Mighty 
as well as Merciful. 

The people of Aiykah rejected the Messengers.!!5 
Remember the time when Shu'aib said to them, “Do you 
not fear? Iam a Messenger to you worthy of full trust: 
so fear Allah and obey me. I do not ask of you any reward 
for this duty, for my reward is with the Lord of the worlds. 
Give full measure and do not give people less than what 
is due to them; weigh with even balance and do not cheat 
people of their goods; and do not spread evil in the land, 
and fear Him Who has created you and those who have 
gone before you." They said, “You are only an enchanted 
person and are no more than a man like us: we consider 
you to be an utter liar. However, if you are truthful, 
cause a fragment of the sky to fall down upon us." Shu'aib 
said, “My Lord knows whatever you are doing.” 14 They 
treated him asa liar. At last, the torment of the Day of 
Canopy overtook them,!!? and it was the torment of an 
extremely dreadful day. 

Indeed there is a Sign in this, but most of these people 
would not believe. The fact is that your Lord is Mighty 
as well as Merciful. 

This!48 (Book) has been revealed by the Lord of the 
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worlds,3? The trustworthy Spirit? has come down with 
it upon your heart so that you may become one of those 
who are (appointed by God) to warn (the people) in plain 
Arabic language; and this is also contained in the Scrip- 
tures of the former people. 7? Is it not a Sign for the 
people (of Makkah) that the learned men of the Children 
of Israel know it?!23 (But they are obdurate to the extent) 
that even if We had sent it down to some non-Arab, and 
he had recited this (discourse in lucid Arabic) before them, 
they would still not have believed in 10,۳ Likewise, We 
have caused this (Qur'àn) to pass through the hearts of the 
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camel, but it was brought about in a supernatural manner because it 
was presented in response to the demand for a miracle. Prophet Şãlih 
could not have produced before the people an ordinary she-camel as a 
proof of his Prophethood because that would not have satisfied them. 
At other places in the Qur'àn it has been clearly referred to as a miracle. 
In Sürah Al-A‘raf and 11531 it has been said: **. . .. here is Allah's she- 
camel, a Sign for you.” (VII : 73) In Sürah Bani Isra'il the same thing 
has been stated more emphatically: ‘‘And nothing has hindered Us 
from sending Signs except that the former people refused to acknowledge 
them as such. (For example) We sent the she-camel as an open Sign 
to Thamüd but they treated her with cruelty; whereas We send 
Signs only by way of warning." (v. 59) Moreover, the challenge given 
to the wicked people of Thamfid, after presenting the she-camel 
before them, was suchthat it could only be given after presenting a 
miracle. 

104. That is, “One day the she-camel will drink water all alone 
at your wells and springs, and one day you and your animals will take 
water, and this arrangement will not be violated in any way." There 
could hardly be a greater challenge for the people of Arabia, for taking 
of water had been the foremost cause of feuds and fights among them, 
which mostly resulted in bloodshed, even loss of life. As such, the 
challenge given by Prophet Salih was indeed a challenge to the whole 
nation, which could not be acceptable unless the people were sure that the 
challenger had a great power at his back. But Prophet Şãlih threw this 
challenge all by himself without any worldly power behind him, and 
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the whole nation not only received it quietly, but also abided by it sub- 
missively for quite some days. 

In Sürahs Al-A‘raf and Hid there is an addition to this: “Here is 
Allah’s she-camel, a Sign for you. So let her graze at Will in 5 
land, and do not touch her with an evil intention.” (XI : 64) That is, 
the challenge was not only this that the she-camel would driük water 
all alone every alternate day, but, in addition, she would freely move 
about and graze at will in their fields and gardens and palm groves and 
pastures and was not to be touched with an evil intention. 

105. This does not mean that as soon as they heard the challenge, 
they attacked the she-camel at once and hamstrung her. Actually, when 
the she-camel became a problem for the whole nation, the hearts of the 
people were filled with rage, and they began to hold lengthy consultations 
as to how to get rid of her. At last, a haughty chief undertook the 
task of putting an end to her, as mentioned in Sürah Ash-Shams thus: 
“When arose the most villainous of the people.. ." (v.12) and in 
Sürah Al-Qamar thus: *They appealed to their companion, so he took 
up the responsibility and hamstrung (her).”’ (v. 29). 

106. As stated at other places in the Qur'áàn, when the she-camel 
was killed, Prophet Salih declared: “You have only three more days 
to enjoy yourselves in your houses." (Hid : 65) When this time limit 
came to an end, a shocking explosion took place in the night at about 
dawn, followed by a violent earthquake, which destroyed the whole 
nation completely. In the morning their dead bodies lay scattered here 
and there like dry pieces of bush trampled down by animals around an 
enclosure. Neither their stony castles nor their rock-hewn caves could 
protect them against the calamity. ‘‘We sent against them a single blast 
and they bacame as the trampled twigs of the fence of a fold-builder." 
(Al-Qamar: 31). “Consequently a shocking catastrophe overtook them 
and they lay lifeless in their dwellings." — (Al-A'raf : 78). “At last ` 
a violent blast overtook them with the approach of the morning, 
and all that they had achieved proved of no avail to them." 

(Al-Hijr: 83, 84). 

107. For comparison, see Al-A‘raf: 80-84, Hid: 74-83, Al-Hijr: 
57-77, Al-Anbiyaa’ : 71-75, An-Naml ; 54-58. Al-Ankabüt : 28-35, Aş- 
Saffat: 133-138 and Al-Qamar : 33-39. 

108. This can have two meanings: (1) Of all the creatures you have 
chosen males only for the purpose of gratifying your sex desires, where- 
as there are plenty of women in the world; and (2) You alone are the 
people in the whole world, who go to men to satisfy the sex desires; 
even the animals do not resort to this. This second meaning has been 
explained in Sürahs Al-A‘raf and Al-'Ankabüt thus: “Have you become 
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so shameless that you commit such indecent acts as no one committed 
before you in the world?’ (AI-A‘raf : 80). 

109. This can also have two meanings: (1) “You leave your wives 
whom God has created for you to satisfy your sex desire and adopt 
unnatural ways with the males for the purpose." (2) "Even with respect 
to your wives you do not follow the natural way but adopt unnatural 
ways for the gratification of your lust?" This they might have been 
doing with the intention of family planning. 

110. That is, “This is not the only vice in you; your whole lives have 
become corrupted and perverted, as stated in An-Naml : 54 thus: “Do 
you commit indecent acts openly and publicly?" And in Al-‘Ankabit: 
29 thus: **Have you become so perverted that you gratify your lust with 
the males, you rob travellers, and you commit wicked deeds publicly 
in your assemblies?" For further details, see E.N. 39 of Al-Hijr. 

111. That is, “You know that whosoever has spoken against us, or 
protested against our doings, or opposed usin any way, he has been 
turned out of our habitations. If you also behave like that, you too 
will be treated likewise." It has been stated in Sürahs Al-A‘raf and 
An-Naml that before giving this warning to Prophet Lot, the wicked 
people had decided to “turn out these people of your habitations for 
they pose to be very pious.” (VII: 82). 

112. This may also mean: “My Lord, deliver us from the: evil 
consequences of their misdeeds,” and also this: “Protect the children of 
the believers from the evil effects of the immoral acts of the wicked 
people." 

113. This refers to the Prophet Lot's wife as stated in verse 10 
of Sirah Tahrim about the wives of Prophets Noah and Lot: “These 
two women were in the houses of Our two pious servants but they 
acted treacherously towards them," That is, they did not believe, and 
sided with the unbelievers instead of their righteous husbands. There- 
fore, when Allah decreed to senda torment on the people of Lot, He 
commanded Lot to leave the place along with his people but to leave 
his wife behind: ‘So depart from here with the people of your house- 
hold in the last hours of the night. And look here: none of you 
should turn round to look behind; but your wife (who will not 
accompany you) shall meet the same doom as they.” (Had: 81). 

114. This was not a rain of water but a rain of stones. According 
to the details given at other places in the Qur'àn, when Prophet Lot 
had left the place along with the people of his household in the last 
hours of the night, there occurred a terrible explosion at dawn and 
& violent earthquake, which turned all their habitations upside down 
and rained on them stones of baked clay as a result of a volcanic 
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eruption and a strong blast of wind. 

Below we give a resume of the Biblical account and of ancient 
Greek and Latin writings and modern geological researches and archaeo- 
logical observations about the torment and the place where it occurred: 

The hundreds of ruins found in the waste and uninhabited 
land lying to the south and east of the Dead Sea indicate that 
this must have been a prosperous and thickly populated area in the 
past. The archaeologists have estimated that the age of prosperity 
of this land lasted between 2300 and 1900 B.C. According to his- 
torians, Prophet Abraham lived about 2000 B.C. Thus the archaeo- 
logical evidence confirms that this land was destroyed in the time of 
Prophet Abraham and his nephew Prophet Lot. 

The most populous and fertile part of the area was “the vale of 


Siddim" as mentioned in the Bible: 
“And Lot lifted up his eyes, and 
beheld all the plain of Jordan, 
that it was well watered cvery- 
where, before the Lord destroyed 
Sodom and Gomorrah, even as the - Khirbet 
garden of the Lord, like the land ass 
of Egypt" (Gen. 13:10) The 
present-day scholars are of the 
opinion that that valley is now 
under the Dead Sea and this 
opinion is supported by firm 
archaeological evidence. In the 
ancient times the Dead Sea did not 
so much extend to the southas it 
does today. Opposite and to the 
west of the present Jordanian city 
of Al-Karak, there is a small 
peninsula called — Al-Lisán. This 
was the end of the sea in ancient 
days. The area to the south of it, . PEOPLE OF LOT 
which is now under sea water (the 
shaded portion in the map) was a 
fertile valley, “the vale of Siddim", in which were situated Sodom, 
Gomorrah, Admah, Zeboim, Zoar, the famous cities of the people of 
Lot. In about 2000 B.C. this valley sank as a result of a violent 
earthquake and was submerged in sea water. Even today this is the 
most shallow part of the Sea. In the Roman period it was more so and 
was fordable from Al-Lisán to the western coast. One can still see 
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submerged jungles along the southern coast and there might as well be 


subnierged buildings. 


According to the Bible and the ancient Greek and Latin writings, 
the region abounded in pits of petroleum and asphalt and at places 
inflammable gas also existed. It appears from the geological obser- 
vations that with the violent earthquake shocks, petroleum, gases and 
asphalt were thrown up and ignited, and the whole region exploded like 
a bomb. The Bible says that when Prophet Abraham got the news and 
went from Hebron to see the affected valley, he saw that “the smoke 
of the country went up as the smoke of a furnace." (Gen. 19 : 28). 

115. The people of Aiykah have been briefly mentioned in vv. 
78-84 of Sürah Al-Hijr. More about them here. There is a difference 
of opinion among the commentators as to whether the Midianites and 
the people of Aiykah were two different tribes or one and the same 
people. One group holds that they were different tribes and gives 
the argument that in Sirah Al-A‘raf Prophet Shu'aib has been called 
“brother of the Midianites" (v. 85), whereas here, with regard to the 
people of Aiykah, he has not been called so. The other group holds 
that they were one andthe same people on the ground that the moral 
'diseases and characteristics mentioned of the Midianites in Sürahs 
Al-A‘raf and Hüd are the same as of the people of Aiykah mentioned 
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city was Madyan, which was situated, according to Abul Fidã, on the 
western coast of the Gulf of ‘Aqabah at five days’ journey from Aiylah 
(present-day *Aqabah). The rest of the children of Keturah, among 
whom the Dedanites are comparatively better known, settled in the 
territory between Taim&’ and Tabak and AI-'Ulà in northern Arabia, 
their main city being Tabük, the Aiykah of the ancient times. (Yaqit in 
his Mu‘jam al-Buldàn, under Aiykah, writes that this is the old name 
of Tabak, and the natives of Tabük confirm this). 


The reason why one and the same Prophet was sent to the 
Midianites and the people of Aiykah was probably this that both 
the tribes were descendents of the same ancestors, spoke the same 
language and had settled in the adjoining areas. It is just possible 
that they lived side by side in the same areas and had marriage 
and other social relations between them. Then, these two branches 
were traders by profession and had developed similar evil practices 
and social and moral weaknesses. According to theearly books of 
the Bible, these people worshipped Baal-peor. When the Children 
of Israel came out of Egypt and entered their territory, they also 
became infected with the evils of idolatry and adultery. (Numbers, 
25:1-5,31:16-17). Then those people had settled on the two main 
international trade routes, the one joining Yaman with Syria and the 
other the Persian Gulf with Egypt. Due to their advantageous posi- 
tion they had started big scale highway robbery and would not let 
any caravan pass till it had paid heavy taxes. They had thus rendered 
these trade routes highly unsafe. Their characteristic of highway 
robbery has been mentioned in the Qur'àn, for which they were 
admonished through Prophet Shu'aib, thus: “And do not lie in 
ambush by every path (of life) as robbers in order to frighten the 
people." (Al-A‘raf : 86). These were the reasons why Allah sent to 
both the tribes the same Prophet, who conveyed to them the same 
teachings and message. For the details of the story of Prophet Shu'aib 
and the Midianites, see Al-A‘raf: 85-93, Hüd: 84-95, Al-‘Ankabit: 
36-37. 


116. That is, “Jt is not in my power to bring down the torment; 
it isin Allah's power, and He is fully aware of your misdeeds, He 
will send down the torment as and when He wills.” In this demand 
of the people of Aiykah and the answer of Prophet Shu'aib to them 
there was an admonition for the Quraish as well. They also demanded 
from the Holy Prophet to bring down the torment on them: “Or.. 
you cause the sky to fall down on us in fragments, as you threaten 
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us." (Bani 192211: 92). As such the Quraish are being told thatthe 
people of Aiykah had also demanded a similar thing from their Prophet, 
and the answer that they got from their Prophet is the answer of 
Muhammad (Allah's peace be on him) to you. à 


117. The details of this torment are neither found in the Qur'àn 
nor inany authentic Tradition. What one can learn from the Text is 
this: As these people had demanded a torment from the sky, Allah sent 
upon them a cloud which hung over them like a canopy and kept hang- 
ing until they were completely destroyed by the torment of continuous 
rain. The Qur'àn clearly points out that the nature of the torment 
sent upon the Midianites was different from that sent upon the people 
of Aiykah. The people of Aiykah, as mentioned here, were destroyed 
by the torment of the Canopy, while the torment visiting the Midiani- 
tes was inthe form of a terrible earthquake: “It so happered that 
a shocking catastrophe overtook them and they remained lying pros- 
trate in their dwellings." (Al-A‘raf: 91). And: “A dreadful shock 
overtook them and they lay lifeless and prostrate in their homes." 
(Hüd: 94). Therefore, it is wrong to regard the two torments as 
identical. Some commentators have given a few explanations of “the 
torment of the Day of Canopy", but we do not know the source of 
their information. Ibn Jarir has quoted Hadrat ‘Abdullah bin 5 
as saying: “If somebody from among the scholars gives you an explana- 
tion of the torment of the Day of Canopy, do not consider it as correct.” 

118. Atthe end of the historical account, the same íheme, with 
which the Sürah began, is resumed. For reference, see vv. 1-9. 

119. That is, “This lucid Book whose verses are being recited to 
you, and this ‘Admonition’ from which the people are turning away, is 
not the product of the whims of a man; it has not been written and 
compiled by Mubammad (upon whom be Allah's peace) himself, but it 
consists of the Revelations of the Lord of this universe.” 

120. That is, Angel Gabriel, as mentioned in Al-Baqarah : 97 : “Say 
to them, ‘Whoever is the enemy to Gabriel, he should understand that 
he has, by Allah’s Command, revealed to your heart the Qur’ãn’.”: Here 
the object of using the title of “the trustworthy Spirit" for Gabriel 
implies that the Qur'án is not being sent down by .Allah through somc 
material agency, which is subject to change and vacillation; but through 2 
pure Spirit, having no tinge of materialism, and who is perfectly trust- 


"worthy. This Spirit conveys the Messages of Allah precisely in the same 


form and with the same content as they are entrusted to him: it is not 
possible for him to tamper with the Messages, or to make his own 
additions to them in any way. 

121, This sentence may be related to: *..the trustworthy Spirit has 
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come down” and also to: **., who are (appointed by God) to warn." In 
the first case, it will mean that the trustworthy Spirit has brought it 
down in plain Arabic language, and in the second case, it will mean that 
the Holy Prophet is included among those Prophets who were appointed 
to warn the people in the Arabic language, i.e., Hüd, Salih, Ishmael and 
Shu‘aib (Allah's peace be upon them). In both cases the object is the 
same: the Divine Message has not been sent down in a dcad or mysterious 
language, or in a language of riddles and enigmas, but in such clear and 
lucid Arabic, which can be understood easily by every Arab and every 
non-Arab who has learnt Arabic. As such, the people who are turning 
away from it, cannot have the excuse that they could not understand the 
message of the Qur'án. The only reason of their denial and aversion is 
that they are afflicted with the same disease with which Pharaoh, the 
people of Abraham. the people of Noah, the people of Lot, the ‘Ad and 
the Thamüd, and the people of Aiykah were afflicted. 

122. That is, this very Admonition and Divine Message and 
teachings are contained in the former Scriptures also. The same 
message of submission to One God, the same belief in the Hereafter and 
the same invitation to follow the Prophets has been given in all 
those Books. All the Books sent down by God condemn shirk 
and the materialistic philosophy of life and invite people to accept the 
true and sound philosophy of life, which is based on the concept of 
man's accountability before God, and demands that man should give up 
his independence in deference to Divine Commands brought and 
preached by the Prophets. None of these things is new, which the 
Qur'àn may be presenting for the first time, and none can blame the 
Holy Prophet of saying something which had never been said before by 
the former Prophets. 

Among other arguments this verse also is quoted in support of 
Imam Abi Hanifah’s early opinion that if a person recites the translation 
of the Qur'an in the prayer, his prayer will be in order and valid, whether 
he is able to recite the Qur'án in Arabic or not. According to 'Allàma 
Abu Bakr al-Jaşşãş, the basis of this argument is this: “Allah says that 
the Qur’an was contained in the former Scriptures also; obviously this 
could not be in Arabic words. As such, if translated and presented 
in another language, it will still be the Qur’4n.” (Abhkàm-ul-Qur'àn, 
Vol. IIH, p. 429). But the weakness of this argument is obvious. The 
Qur'an, or any other Divine Book, was never revealed in a manner 
that Allah inspired the Prophet with its meaning and then he presented 
it before the people in his own words. The fact is that every Book, 
in whatever language it came, was revealed in Divine words and 
meanings together. As such, the teachings of the Qur’4n were con- 
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tained in the former Scriptures in Diyine words and not in human, and 
none ہ٤‎ their, translations could be considered as the Divine Book 
or its representation. As regards the Qur'àán, it has been stated over 
and over again that it was literally revealed in the Arabic language: 
"We have sent it down as Qur’4n in Arabic". (Yüsuf:2) “We 
have sent this Command in Arabic to you." (Ar-Ra‘d: 37). “An 
Arabic Qur'àn without any crookedness.“ (Az-Zumar: 28). Then just 
before this verse, it has been said that the trustworthy Spirit has 
brought it down in Arabic. Now how can it be said that the trans- 
lation of the Qur'àn made into another language will also be the 
Qur’4n and its words will represent the words of Allah? It appears 
that later the Imàm himself felt this weakness in the argument and, 
according to authentic traditions, gave up his earlier opinion, and 
adopted the opinion of Imams Abû Yüsuf and Muhammad, who held 
that a person who could not recite Arabic words, could recite the 
translation of the Qur'an in his prayer till he was able to pronounce 
Arabic words. However, the prayer of a person, who was able to 
recite the Qur'àn in Arabic, would not be valid if he recited its 
translation. The fact is that the two Imàms had proposed this conces- 
sion only for those non-Arab converts who were not able to offer their 
prayer in Arabic immediately after embracing Islam. In this the 
basis of their argument was not this that the translation of the 
Qurün was the Qurán itself, but this that just as a person unable 
to peform Ruki and Sajdah was allowed to offer his prayer by 
making signs, so a person unable to pronounce Arabic words could 
recite the translation. Then just as the prayer of a person who 
offered it by makingsigns could not be valid as soon as the cause 
of inability was removed, so the prayer of a person who recited the 
translation would not be valid as soon as he became able to pro- 
nounce Arabic words. (Fora detailed discussion, see A/-Mabsüt by 
Sarkhisi, Vol. I, p. 37; Fath-ul-Qadir and Shark *Inàya ‘alal-Hedéya, 
Vol. I pp. 190-201). 

123. That is, *The learned men of the Israelites know that the 
teachings of the Qur'án are the same as of the former Scriptures. 
Though the people of Makkah themselves are un-initiated in the 
knowledge of the Book, there are many scholars among the Israelites 
living in the surrounding areas, who fully understand that the Qur’4n 
did not bring a novel “message”, which was being presented by 
Muhammad bin ‘Abdullah for the first time, but it was the same 
message which had been brought and preached by Prophets of Allah 
one after the other since thousands of years. Is it not then a convinc- 
ing proof of the fact that the Qur'án has been sent down by the same 
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Lord of the universe, Who sent down the former Books?" 

According to Ibn Hish&m's Life of the Holy Prophet, a little 
before the revelation of these verses a deputation of 20 men, who 
had been influenced by the preaching of Hadrat Ja'far, came to 
Makkah from Habash. They metthe Holy Prophet in Masjid al- 
Haràm and asked him in the presence ofthe unbelieving Quraish 
what his teachings were. In response, the Holy Prophet recited a 
few verses Of the Qur'án, whereupon tears came down from their eyes 
and they believed in him there and then to be a true Messenger of 
Allah. Then when they took leave of the Holy Prophet, Abü Jahl 
met them along with a few other men of the Quraish and rebuked 
them, saying, “Never has a more stupid company come here before: 
O foolish men, you werc sent here by your people with a view to 
inquiring about this man, but no sooner did you meet him than you 
gave up your own faith!" Those gentle people did not like to have 
a dispute with Abû Jahl, so they left him, saying, “We have no 
wish to enter an argument with you: you are responsible for your 
faith and we are for ours: we adopted something in which we saw 
some good for ourselves." (Vol. Il, p. 32). This same incident has 
been mentioned in Sirah Qagas, thus: “Those to whom We had given 
the Book before this, believe in the Qur'áàn and when it is recited 
to them, they say, ‘We have bclieved in it: thisis the very Truth 
from our Lord: we were even before this followers of Islam’. And 
when they heard vain and meaningless talk, they refrained from 
entering an argument, saying, ‘For us are our deeds and for you 
yours: peace be to you: we do not like the ways of the ignorant!" 
(vv. 52-55). 

124. That is, "Now when a man from among themselves is 
reciting to them this Divine Revelation in lucid Arabic, they say that 
he himself has composed it, and therefore it cannot be from Allah. 
But if the same Revelation in eloquent Arabic had been sent down 
by Allah to a non-Arab asa miracle, and he had recited it before 
them in perfect Arabic accent, they would have invented some other 
excuse for not believing in him. They would have saidthat he is 
under the power and influence of a jinn, who speaks Arabic through 
a non-Arab.” As a matter of fact, a lover of the truth considers 
the thing presented before him coolly and forms an opinion about 
it after due thought. But an obdurate person who is unwilling to 
believe, pays no attention to it at all, but instead seeks all sorts of 
excuses to reject it, and will, in any case, invent an eXcuse for his 
denial. This obduracy of the unbelieving Quraish has been exposed 

[Contd. on p. 270 
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they do not believe init until they see the painful tor- 201-203 
ment. Then, when it overtakes them unawares, they say, 
“May we be given some ۲650106 7 


Are these people clamouring for Our torment to be 204-207 
hastened? Have you considered this that even if We grant 
them the respite to enjoy life for years, and then there 
comes down on them that with which they are being 
threatened, the provisions oflife that they have got, will 
not avail them anything ?!?! 


(Note it that) We have never destroyed a habitation 208-209 
unless it had its warners to administer admonition; and We 
have never been unjust." 


This (lucid Book) has not been brought down by 210-212 
satans,13° nor does this work behove them,!?! nor are they 
able to do 1۸32 They have indeed been kept out of its 
hearing.!?3 

So, O Muhammad, do not invoke any otherdeity 213-220 
besides Allah lest you should also be included among those 
who will be chastised.33 Warn your nearest kinsfolk!?5 and 
treat with kindness those of the believers who follow you, 
but if they disobey, tell them: “I am not responsible for 
what you do."!36 And put your trust in the Mighty and 
Merciful One,?? Who watches you when you get up, and 
when you move about among those who prostrate them- 
selves in worship. He is indeed All-Hearing, All- 
Knowing. 


O people, shall I tell you upon whom the satans come — 221.223 
down? They come down upon every sinning forgerer:!^? 
they whisper hearsay into ears, and most of them are 
liars. 


As for the poets, they have the erring people to ‘follow 224-227 
them.14 Do you not see that they stray aimlessly in every 
valley 2۸43 and say that which they do not practise them- 
selves.144—save those who believed and did good works 
and remembered Allah much, and when they were treated _ 
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unjustly, they only defended themselves (and did not show 
vindictiveness)!5.—And the iniquitous people will soon 
come to know what punishment awaits them.!46 


Contd. from p. 267] 

over and over again in the Qur'án, and they have been clearly told 
that even if a miracle were shown to them, they would certainly 
have found an excuse to deny it because they are not inclined to 
believe: “O Messenger, even if We had sent down to you a Book 
written- on paper, and even if they had touched it with their own 
hands, the disbelievers would have said, ‘This is nothing but manifest 
sorcery’.” (AlAn'àm: 7) ‘Even if We had opened a gate for them 
in heaven, and they had begun to ascend through it, they would have 


` said, ‘Our eyes have been dazzled; nay, we have been bewitched’ " (AI- 


Hijr: 14-15). 

125. That is, unlike the truth-loving people to whom the Qur'an 
brings peace of the mind and heart, it passes like a hot iron rod through 
the hearts of the disbelievers, which sets them ill at ease, and they, 
instead of pondering over its themes, start looking for subterfuges to 
deny it. 

126. The kind of torment with which the tribes and communities 
mentioned above were punished. 

127. That is, "Until the criminals are actually overtaken by the 
torment, they do not believe in the Prophet. Then they feel remorse 
and desire to be given some respite when it is too late." 

128. There'is a subtle gap between this and the preceding sentence, 
which the reader himself can fil] with a little thinking. They were asking 
for the torment to be hastened because they were not sure that it would 
ever come. They were confident that they would continue fiving a life of 
ease and indulgence as they bad been living till then. On account of 
the same confidence they challenged the Holy Prophet, as if to say, 
“If you are a Messenger of Allah, and we deserve to be chastised by 
Allah because we have treated you as a liar, then you should hasten that. 
torment on us, with which you threaten us.” At this it is being said, 
“Well, even if they be right in their confidence, and the torment is not 

sent upon them immediately, and they are allowed a long respite to enjoy 
life as they expect, the question is: What will these few years of 
worldly pleasure and comfort avail them when the inevitable scourge 
from Allah overtakes them suddenly as it overtook the ‘Ad and the 
Thamüd, or the people of Lot and of Aiykah, or if they are visited by 
death which nobody can escape ?” 

129. Thatis, "We could not be blamed for any injustice when 


THA 


- 


A BMIABATAÀCAA بدع ۸ئ8 ۸۸۱۱ء‎ ۱ aT n 


Ash-Shu‘araa’ 271 


they did not heed the warning and admonition of the warners and were 
destroyed. It would have been injustice if no effort had been made to 
admonish them and guide them aright prior to their destruction.” 

130. After the positive aspect as stated in vv. 192-193, the negative 
aspect is being stated that the Qur'ün has not been brought down by 
satans as the enemies ofthe Truth allege. The unbelieving Quraish in 
their campaign to spread lies and slander against the Holy Prophet were 
facing a real difficulty. They did not know how to account for the 
wonderful discoureses which were being presented before the people in 
the form of the Qur'àn and which were moving their hearts deeply. They 
could not stop the Qur’an from reaching the people. The only thing 
they could do to counteract its effect and influence was to create doubts 
and suspicions about it in their minds and hearts. Therefore, in their 
desperation they charged that Muhammad (Allah's peace be upon him) 
was a sorcerer, who was being inspired by the satans, and they considered 
this charge of theirs to be the most effective because it could neither be 
easily verified nor refuted. 

131. That is, these revelations and themes do not at all suit the 
satans. Any person who has a little common sense can well understand 
that the sublime discourses being presented in the Qur'án cannot be 
inspired by the satans. Never has it happened that the satans might 
have taught the people through the sorcerers to worship God 
and fear Him, or forbidden them from shirk and idol-worship, or 
warned them of the accountability of the Hereafter, or prohibited 
them from tyranny and sexual and moral evils, and exhorted 
them instead to act righteously and do good to others. Such 
works cannot behove the satans. Their only pastime can be 
to sow the seeds of discord among the people and to arouse them to 
mischief and vice. The common observation is that people visit the 
sorcerers to find out whether they will succeed in their love affairs or not, 
what move would suit them in gambling, what trick and stratagem would 
be helpful against the enemy, or who had stolen the camel of so and so. 
Apart from such affairs and problems, the sorcerers and -fheir patron- 
saints cannot be expected to worry themselves about matters like 
reforming the people, teaching them morals and cleansing their lives of 
vice and evil. 

132. That is, even if the satans wanted they could not impart 
Truth and Goodness to the peoplelike a true teacher and reformer as 
the Qur'áàn does. Even if to deceive the people, they came out under 
the guise of a benefactor, their work would not be free from blemishes, 
which would betray their ignorance and their hidden satanic nature. 
Similarly the life and the teachings of a person who poses to be a religi- 
pus guide, under the influence and inspiration of satans, would inevitably 
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reflect the wickedness of intention and design. Thus the satans can 
neither inspire others with piety and goodness, nor can those, who have 
any relation with the satans, become pious and righteous themselves. 
Then in addition to its high and noble teachings, the Qur'àn is a lucid 
and eloquent Book, which contains the knowledge of Reality. That 
is why it has over and over again put forward the challenge that human 
beings and jinns would never be able to produce a book like the Qur'àn 
even if they collaborated with all their energies and capacities. “Declare 
this : Even if human beings and jinns should cooperate with one another 
to bring forth a book like the Qur'àn, they will never be able to bring 
anything like it, even though all of them help one another." (Bani 
Isra'il : 88). ۱ 

«Tell them: if what you say be true, then produce one Sürah like 
this, and you may call to your assistance anyone you can other than 
Allah." (Yünus : 38). 

133. That is, *Not to speak of interfering with the revelation of the 
Qur'àn, the satans are not even given a chance to hear the Qur'àn any 
moment from the time Angel Gabriel receives it from Allah till he reveals 
it to the heart of the Holy Prophet. They are so kept out of its hearing 
that they cannot get any hint as to its words and contents so as to tell 
their friends that the Holy Prophet was going to give such and snch a 
message to his followers, or that his address would contain such and 
such a thing that day. For further details. see E. N.'s 8 to 12 of Al-Elijjr, 
E.N.'s 5 to 7 of As Saffat, and Sürah Jinn : 8-9-27. 

134. This does not mean that the Holy Prophet was going to be 
involved in shirk from which he was to be admonished to desist. The 
object was to warn the disbelievers and polytheists to the effect : “As 
the message of the Qur'àn is based on pure Truth revealed by the 
Almighty Ruler of the universe, and there is no tinge of any satanic 
impurity in it, there could be no question of showinga favour to some- 
body in regard to the Truth. Even if the Holy Messenger himsclf, who is 
nearest to’ Allah and His most beloved servant, deviated a little from 
the path of His obedience and invoked any other dcity than Allah, he 
could not escape the punishment." When it wasso in the case of the 

Holy Prophet, who else could have the hope that after committing shirk 
with regard to Allah, he would be able to escape the punishment or 
help others to escape it. 

135. Just as there could be no concession or favour for the person 
of the Prophet in a matter concerning Allah's religion, so there could be 
no question of a favour being shown to the Prophet's family or his 
nearest kinsfolk. Here the case of everybody will be judged on merit, 
and nobody will be shown any favour on account of his ancestry or 
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relation with somebody else. The accountability of the Hereafter and 
punishment for deviation and misdeeds are the same for everybody 
and even the Prophet’s nearest kinsfolk are no exception. Therefore, 
the Holy Prophet was commanded to warn his relatives and kindred to 
attain the right belief and to act righteously because they would not 
escape punishment only by virtue of being his relations. 

There are authentic Traditions to show that after the revelation 
of this verse, the Holy Prophet first of all addressed the sons and 
daughters of his grandfather. Calling each one of them by name, 
he said: “O children of ‘Abdul Muttalib, O ‘Abb4s, O Safiah, paternal 
aunt of Allah's Messenger, O Fatimah, daughter of Muhammad! You 
are warned to beware and save yourselves from the torment of the 
Hell-Fire: I cannot protect you from Allah’s punishment; you may, 
however, demand whatever you like from my worldly property." 
Thenas was the custom in Arabia, to warn the people of an impending 
calamity, he stood on top of Mount Safá one morning and called 
out: *O people of Quraish, O children of Ka'b bin Luayy, O 
children of Murrah, O children of Qasayy, O children of ‘Abd Manaf, 
O children of ‘Abd Shams, O children of Hashim, O children of ‘Abdul 
Muttalib....", and in this way he called out each branch and clan 
of the Quraish by name. When all the people had got together, 
he said, “O People, if I tell you that on the other side of this hill, 
there is a huge army ready to attack you, will you believe my word?" 
With one voice they replied in the affirmative, saying that they had 
never heard a lie from him in the past. ‘Thereupon the Holy Prophet 
said, * Well, I warn you of the impending scourge of Allah: save your- 
selves from His punishment: I cannot be of any help to you against 
Him. On the Day of Resurrection, the righteous only will be nearest to 
me. Let it not happen that others should come forth with good deeds and 
you should appear with the burden of sins on your heads. Then you will 
call me for help, but I shall be constrained to furn my face away from 
you. Of course, here in this world, I am bound to you by blood relations, 
and I shall treat you with all possible politeness as a good relation 
should." (Several Traditions on this subject have been reported in 
Bukhári, Muslim, Musnad Ahmad, Tirmizi, Ibn Jarir on the authority 
of Hadrat ‘A'ishah, Hadrat Abû Hurairah, Hadrat ‘Abdullah bin ‘Abbas, 
Hadrat Zubair bin ‘Amr and Hadrat Qabisah bin 19۰ 

The matter was not simply this that on receipt of the Command 
to “warn your nearest kinsfolk”, the Holy Prophet called together all his 
relatives and complied with it. In fact, the principle it meant to stress 
was that in the matter of religion the Prophet and his relations enjoyed 
no special privilege of which the other people might be deprived. What 
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was harmful for one man, was harmful for everybody. The Prophet 
was supposed to first protect himself from this and then warn his nearest 
kinsfolk and the common people of its fatal consequences. On the 
other hand, what was good and beneficial for one man, was good 
and beneficial for all. As such, the Prophet should first adopt it 
himself and then exhort his relatives also to adopt it, so that every- 
body may see that the Prophet does not only preach his message to 
others but practises it himself also sincerely. The Holy Prophet 
followed this principle throughout his life. On the conquest of 
Makkah, when he entered the city, he declared: ‘Every kind of 
interest payable from the people during the age of ignorance, is 
trampled under my feet, and first of all, I remit the interest payable 
to my uncle ‘Abbas.” (It should be noted that before the prohibition of 
interest, Hadrat ‘Abbas traded money on interest, and a substantial 
amount of interest. payable to him at that time was outstanding against 
the people). Once the Holy Prophet ordered cutting off of the hand 
of a Quraishite woman, named Fatimah, on the charge of theft. 
Hadrat Usàmah bin Zaid came to intercede for her, whereupon the 
Holy Prophet said: “By God, even if Fatimah, daughter of Muham- 
mad, had committed the theft, I would have ordered amputation of her 
band, too.” 

136. This can have two meanings: (1) “Treat those of your 
relatives with kindness, who have believed in you and followed your 
teachings practically; as for those who have not accepted your message, 
'you may declare that you are not responsible for what they do." 
(2) “You should treat with kindness every such person, who believes in 
and obeys you, and you should warn every unbeliever that you take no 
responsibility for his actions." 

This verse shows that at that time there were some people among 
the Quraish and the neighbouring Arabs, who had believed in the 
truth of the Holy Prophet's message; but they had not as yet started 
obeying his teachings practically. They were still, as usual, living 
the samelife of unbelief among their people as werethe other un- 
believers. Allah set apart such believers from those true Believers who 
after belief had adopted total obedience ofthe Holy Prophet. The 
Command “to treat with kindness" was meant only for the latter 


,group. As for those who had turned away from his obedience, and 


who included both those who believed in the truth of his message 
and those who rejected it, the Holy Prophet was instructed to disown 
them, and tell them plainly that they themselves were responsible for their 
deeds, and that after giving them the warning he was not at all responsi- 
ble for what they did. 
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137. That is, “You should not care at all for any worldly power, 
howsoever big and strong, but should continue to perform your 
mission with complete trust in that Being Who is Mighty as well as 
Merciful. He is Mighty and, therefore, anybody enjoying His support, 
cannot be overcome by any other power; He is Merciful and, there- 
fore, He will not let go waste the sacrifices and efforts of the one who 
struggles for the sake of raising His Word in the world." 

138, “Getting up" may mean getting up for the Prayers during the 
night, or coming out for the purpose of performing the Prophetic 
Mission. 

139. This can have several meanings: (1) Allah watches you when 
in the congregational Prayers you stand and sit and perform Rukia‘ 
and Sajdah with your followers behind you. (2) He watches you when 
you get up in the night to see what your Companions (whose mark 
of distinction is that “they prostrate themselves in worship") are doing 
for their own well-being in the Hereafter. (3) He is fully aware of 
how you and your Companions are endeavouring to reform the people. 
(4) He is fully aware of all your efforts to revolutionise the lives 


. of the people who “prostrate themselves in worship"; He knows what 


sort of training you are giving them to reform them; how you have 
purified their lives and transformed them into the best people. 

These characteristics of the Holy Prophet and his Companions 
have a special significance in the context here. In the first place, the 
Holy Prophet deserves Allah's Mercy and His Support for Allah, being. 
All-Hearing and All-Knowing, is fully aware of the struggle he is waging 
for His cause and of the efforts he is making to reform his Companions. 
Secondly, when a person is living such a noble life, as Muhammad 
(upon whom be Allah's peace and blessings) is actually living, and the 
characteristics of his followers are those which Muhammad’s Com- 
panions have, onlyan idiot can have the boldness to say that he is 
inspired by the satans, or that he isa poet. People are fully aware 
of the lives of the sorcerers who are inspired by the satans and also 
of the poets and their admirers living among them. Can anybody 
honestly say that there is no difference whatever between the noble life 
being led by Muhammad (upon whom be Allah's peace) and his Com- 
panions and the sort of life being led by the poets and the sorcerers? 
Then, what is it if not sheer impudence that the former are openly 
being branded as poets and sorcerers without any shame? 

140. This implies the sorcerers, astrologers, fortune-tellers and 
conjurers who pose as knowers of the unseen and tell the people their 
future, or as wise men who have control over jinns and spirits and can 
make the destinies of the people through them. 
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141. This may have two meanings: (1) The satans somehow get 
a little hint of the truth and inspire their agents with it, mixing it with al] 
kinds of falsehood; and (2) the deceitful, unscrupulous sorcerers hear 
something from the satans and then mixing it with falsehood, whisper it 
into the people’s ears. This has been explained in a Tradition which 
Bukhari has quoted on the authority of Hadrat ‘A’ishah. She says that 


` when some people asked the Holy Prophet about sorcerers, he replied 


that they were nothing. They said, “O Messenger of Allah, they, some- 
times, tell the right thing." The Holy Prophet answered, “That right 
thing is overheard by the jinns who whisper it into their friend's ear, who 
concocts a story by mixing a lot of falsehood in it.” 

142. That is, the people who follow and accompany the poets, arc 
wholly different in their characteristics, habits and temper from those 
who follow and accompany Muhammad (upon whom be Allah’s peace). 
The difference between the two groups is so obvious that one group can 
be easily distinguished from the other. On the onc side, there are thc 
people who are characterised by the high seriousness, civilized and gentle 
behaviour, righteousness and fear of God, sense of responsibility and a 
high regard for the rights of other; people who are fair and just in their 
dealings, who do not utter a word except in the cause of goodness, who 
have a high and pure ideal before them, which they pursue with single- 
minded devotion and for whose attainment they expend all their energies 
and capabilities. On other side, there are the people whose only pastime is 

‘to portray erotic scenes of love and wine-drinking, mocking and jesting, 

satirizing and eulogizing, or to arouse feelings of hatred and enmity and 
vengeance against others, or to describe charms of unchaste women of 
the brothel or of chaste ladies in the houses, only for the sake of pleasing 
the people and winning their applause. From the crowds who throng the 
poetic sessions and follow the “famous” poets, onc cannot help forming 
the impression that those people are free from every moral restriction, 
who have no object in life except to gratify the lusts of the flesh like 
animals, and who have no idea whatever of the higher’and nobler ideals 
and ends of life. The person who cannot see the obvious difference 
between the two types is indeed blind. But if in spite of secing and 
knowing the difference, only for the purpose of suppressing the Truth. he 
says that Muhammad (upon whom be Allah's peace) and his Companions 
are no different from the poets and their followers, he is not only a liar 
but has also transgressed all bounds of modesty and decency. 

143. That is, they follow no fixed pattern for their thoueht and 
speech, but wander aimlessly in every valley. Every new impulse makes 
them take up a new theme regardless as to whether it has any treth in it 
or not. Under one momentary impulse they would start uttciing wise 
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things; under another they would give expression to filthy and base feel- 
ings. If they felt pleased with somebody, they would exaggerate his 
praises, and if they felt offended by him, they would condemn him and 
run him down to hell. If they had a selfish motive, attached with some- 
body, they would feel no hesitation in giving preference to a miserly 
person over a generous person and to a cowardly person over a gallant 
person. On the contrary, if they felt displeased with somebody, they 
would not feel any shame in blotting his character and ridiculing him 
and his ancestors. That is why, one can find God-worship and atheism, 
materialism and spiritualism, morality and immorality, piety and filthi- 
ness, seriousness and jesting, eulogy and satire expressed side by side in 
the poetry of one and the same poet. A person who is aware of these well 
knowm characteristics of the poets cannot reconcile himself to charging 
the recipient of the Qur'án with poetry, whose every discourse and word 
is clear and precise, whose objective is clearly defined, and who has never 
in his life uttered a word deviating in any way from the path of truth, 
righteousness and virtue. 

At another place in the Qur’an, it has been stated that poetry is 
not suited to the temperament of the Holy Prophet : ‘‘We have not 
taught him poetry, nor does it suit him." (Yà Sin : 69). And this fact 
was fully known to the people who had any personal acquaintance with 
the Holy Prophet. Authentic Traditions show that he could not recite 
a complete verse from memory. Ifever during conversation he re- 
membered of a good verse of some poet, he would recite it without 
much care and regard for its metre and order of words. 

Once Hadrat ‘A’ishah was asked whether the Holy Prophet ever 
made use of poetic verses in his discourses. She replied that he hated 
poetic verses the most, though sometimes he would recite a verse of 
a poet of Bani Quais, but in so doing he would unconsciously change 
the order of its words. When Hadrat Abü Bakr corrected him, he 
would say, “Brother, Iam not a poet, nor composing poetry is my 
object." Arabic poetry abounded in themes of sex and love romances, 
wine-drinking, tribal hatreds and feuds, ancestral pride and vanity and 
made little or no mention of pure and noble themes. It was so saturated 
with falsehood, exaggeration, false accusations, undue praises, vanity, 
satiric invectives, jesting and polytheistic obscenities that the Holy 
Prophet once remarked : “It is better that the interior of one of you be 
filled with pus than with poetic verses." However, if there was some- 
thing good in a verse, he would appreciate it, and say, “Some verses 
are based on wisdom." When he heard the verses of Umayyah bin 
Abiş Salt, he said, “His verse is a believer but his heart a disbeliever.” 
Once a Companion recited a hundred or so good verses before him, and 
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he went on urging him to recite more. 

144. This characteristic of the poets was just the antithesis of the 
Holy Prophet's conduct and practice, Everybody knew that the Holy 
Prophet said what he practised and practised what he said. The fact 
that there was complete conformity between his word and deed, 
could not be denied by anybody. On the contrary, evervone was well 
aware that the poets said one thing and practised just the opposite 
of it. For instance, they wouid express noble themes of generosity, 
indifference to worldly wealth, contentment and self-respect in their 
poetry, but, in practical life, they would turn out to be extremely stingy 
and cowardly, avaricious and selfish. They would find fault with others 
on trifles, but would themselves be involved in grave moral weaknesses. 

145. Here those poets have made an exception from the general 
reproach, who possess the following four characteristics : 

(1) They should be believers in Allah, His Prophets, His Books and 
the Hereafter. 

(2) They should be pious in practical life and not sinners, nor frce 
from moral restrictions to say whatever they like. 

(3) They should be remembering Allah much in their day to day 
lives as well as in their literary work. It should not be so that their 
personal lives reflect God-consciousness and piety, but their poetry is 
replete with themes of debauchery and lusts of the flesh, or that their 
poetry is full of serious themes of wisdom and God-consciousness, but 
their personal lives devoid of any trace of the remembrance of Allah. 
As a matter of fact, both these states are equally despicable. A good 
poet is he who is God-conscious in his personal life and whose poetic 
talent and skills also are devoted to the advancement of the way of life 
followed by the God-conscious, God-fearing and God-worshipping people. 

(4) They should not satirize others for personal reasons, nor take 
venegeance on others on account of personal, racial and national 
prejudices, but when they are required to support the truth, they should 
use their literary powers like weapons of war against the unjust 
and treacherous people. It does not behove the believers to adopt 
a humble, supplicating attitude against injustice and oppression. Tradi- 
tions show that when the unbelieving and mushrik poets raised a storm 
of false accusations against Islam and the Holy Prophet and spread the 
poison of hatred against the Muslims, the Holy Prophet urged and 
encouraged the poets of Islam to counter attack them. Once he said 
to Ka‘b bin Malik, ‘‘Satirize them, for, I swear by God in Whose hand 
is my soul, your verse will be more effective and damaging for them 
than the arrow." Likewise he said to Hassan bin Thabit, “Deal with 
them and Gabriel is with you." And, “Say and the Holy Spirit is wit 
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you." Once he said, ‘‘The believer fights with the sword as well as with 
the tongue." 

146. “The iniquitous people": The people who out of sheer 
obduracy calumniated the Holy Prophet of being a sorcerer, poet and 
a mad and enchanted man, in order to defeat Islam, and to confuse the 
other people and distract them from his message and invitation, 
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